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INTRODUCTION 

T HE purpose and scope of an introduction in these days have become 
much wider. Many a time it is not merely an introduction to 
the work which is being published but is also an introduction to the 
subject treated therein. That is not all. A history of the subject trea- 
ted is expected to be given, and in giving the history the writer of 
an introduction is also expected to solve knotty historical as well as 
antiquarian problems relating to the subject. Thus an introduction is 
many a time more in the nature of an independent treatise than con- 
fined strictly to its original purpose of introducing the reader to the work. 

It is natural, when a subject treated is abstruse or is such 
that about whose utility diverse conflicting opinions are held or about 
which doubt is raised whether it can have a place at all amongst 
‘he scientific subjects, that more is expected of the writer of an in- 
troduction. However, unless the writer can assume that the class of 
readers for whom the introduction is meant is sufficiently educated and 
cultured in the lores of the day his task becomes difficult. He may be 
unnecessarily occupied with the elementarily phases of the subject and 
may not be able to do full justice to the comparatively advanced and 
important phases thereof. 

The writer has also to bear in mind that the class generally 
interested in the present subject in this country is comprised largely 
of members who, though very educated and cultured according to the an- 
cient modes of instruction prevailing in India, are yet comparatively igno- 
rant of the English language and manyatimedo not have even toler- 
able acquaintance with the modern thoughts and culture. 

While writing therefore, this part of the introduction dealing 
with the general aspect of the subject, the writer has kept in view be- 
fore him the well educated reader who is well conversant with the 
.Eastern as well as the Western thoughts; but while writing the re- 
maining parts he has kept in view the other class also. 
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The work here published is a Jain Tantra entitled “Sri Bhairava 
Padmavatikalpa.” The subject treated therein is Mantrika worship of 
goddess Sri Padmavati, who is a deity attendant on Sri Parsvan&tha 
the 23rd of the 24 Tirthankaras worshipped by the Jains. 

This brings us to the subject of ‘Mantra’ or magic which is 
common to all early religions. We shall quote here what Sir John 
Woodroffe says on the subject of magic and magical symbolism in 
his work “Shakti and Shakta.” 

MAGIC AND MAGICAL SYMBOLISM 

“It has been practised, though condemned, in Christian Europe. ... It has been 
well observed that there are two significant facts about occultism namely its catho- 
licity (it is to be found in all lands and ages) and its amazing power of recuperation 

after it has been supposed to have been disproved as mere superstition.” 

* * * 

Magic was dismissed by practically all educated men as something too evidently 
foolish and nonsensical to deserve attention or inquiry. In recent years the position 
has been reversed in the West, and complaint is again made of the revival of witch- 
craft and occultism today. The reason of this is that modern scientific investigation 
has established the objectivity of leading phenomena of occultism. For instance, about 
a century or so ago it was still believed that a person could inflict physical injury 
on another by means other than physical. And this is what is to be found in that 
portion of the Tantra Shastras which deal with the Sliatkarma. Witches confessed 
to having committed this crime and were punished therefor. At a later date, the 
witchcraft trials were held to be evidence of the superstition both of the accused and 
accusers. Yet psychology now allows the principle that Thought is itself a Force, 
and that by Thought alone, properly directed, without any known physical means 
the thought of another, and hence his whole condition, can be affected. By physical 
means I mean direct physical means, for occultism may, and does avail,' itself of 
physical means to stimulate and intensify the force and direction of thought. This 
is the meaning of the magic rituals which have been so much ridiculed. Why is black 
the colour of Marana Karma ? Because that colour incites and maintains and empha- 
sizes the will to kill. So Hypnotisnf (Vasliikaranam) as an instance of the exercise 
of the Power of Thought makes use of gestures, rotatory instruments and so forth.” 
“The Magician having a firm faith in his (or her) power (for faith in occultism as in 
religion is essential) surrounds himself with every incentive to concentrated, pro- .. 
longed and (in malevolent magic), malevolent thought. A figure or other object such 
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as part of the clothing, hair, nails and so forth of the victim represents the person 
to be attacked by magic. This serves as the ‘immediate object’ on which the magical 
thought is expended. The Magician is helped by this and similar aids to a state of 
fixed and malignant attention which is rendered intense by action taken on the sub- 
stituted' object. It is not of course the injuries done to this object which are the direct 
cause of injury to the person attacked, but the thought of the magician of which 
these injuries are a materialisation. There is thus present the circumstance which a 

modern psychologist would demand for success in a telepathic experiment. 

# * # 

In all cases the general principle is the same, namely the setting in motion and direc- 
tion of powerful thought by appropriate means. ’’-Shakti & Shakta: Chapter III, 
2nd Edition, pp. 55-57. 

Those who give a psychological .explanation of this phenomenon “would hold that 
the magical symbolisms are without inherent force but work according to race and 
individual characteristics on the mind which does the rest. Others believe that there 
is an inherent power in symbolism itself, that the “symbol,” is not merely such but 
an actual expression of, an instrument by which, certain occult laws are brought into 
play. In other words the power of “symbolism” derives not merely from the effect 
which it may have on particular minds likely to be affected by it but from itself as 
a law external to human thought. Some again (and Indian magicians amongst others) 
believe in the presence andaidofdiscarnate personalities (such as the unclean Pisha- 

chas) given in the carrying out of occult operations.” 

* * * 

“There has been, and is, a change of attitude due to an increase of psychological 
knowledge and scientific investigation into objective facts. Certain reconciliations 
have been suggested, bringing together the ancient beliefs, which sometimes exist in 
crude and ignorant forms. These reconciliations may be regarded as insufficiently 
borne out by the evidence. On the other hand, a proposed reconciliation may be 
accepted as one that on the whole seems to meet the claims made by the occultist 
on one side and the scientific psychologist on the other. But in the present state of 
knowledge it is no longer possible to reject both claims as evidently absurd. Men of 
approved scientific position have, notwithstanding the ridicule and scientific bigotry 
to which they have been exposed, considered the facts to be worthy of their inves- 
tigation. And on the psychological side successive and continuous discoveries are 
being made which corroborate ancient beliefs in substance, though they are not al- 
ways in consonance with the mode in which those beliefs were expressed. We must 
face the fact that (with religion) occultism is in some form or another a widely dif- 
fused belief of humanity. All however will be agreed in holding that malevolent Magic 
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is a great Sin. In leaving the subject of nngicl may here add that modern psychology 
and its data afford remarkable corroboration of some other Indian beliefs such as 
that Thought is a Force, and that its operation is in a field obConsciousncss which 
is wider than that of which the mind is ordinarily awarc.”-Shnkti & Shakta: Chapter 
111, 2nd Edition, pp. 57 to 59. 

THOUGHT FORCE 

That Psychology nowadays considers tint ‘Thought’ itself 
is ‘Force’-a form of energy and that as stated above various physical 
results follow through concentrated attention and specially when it 
assumes emotive form, wc shall substantiate by extracts from various 
works. In his work entitled “Thoughts arc things”, William Walker 
Atkinson, while generally showing that Thought is a form of energy 
quotes Prof. Ochorowicz: 

“Every living being is a dynamic focus. A dynamic focus tends ever to propagate 
the motion that is proper to it. Propagated motion becomes transformed according 
to the medium it traverses. Motion tends always to propagate itself. Therefore when 
we sea work of any kind-mechanical, electrical, ncrvic, or psychic-disappear with- 
out visible effect, then, of two things, one happens, either a transmission or a trans- 
formation. Where does the first end, and where docs the second begin? In an identical 
medium there is only transmission. In a different medium there is transformation. 
You send an electric current through a thick wire. You have the current, but you do 
not perceive any other force. But cut that thick wire and connect the ends by means 
of a fine wire; the fine wire will grow hot; there will be a transformation of a part 
of the current into heat. Take a pretty strong currentand interposea wire still more 
resistant, or a very thin carbon rod. The carbon will emit light. Apart of the current 
then is transformed into heat and light. This light acts in every direction around 
about, first visibly as light, then invisibly as heat and as electric current. Hold a 
magnet near it. If the magnet is weak and movable, in the form of a magnetic needle, 
the beam of light will cause it to deviate; if it is strong and immovable, it will in 
turn cause the beam of light to deviate. And all this from a distance, without contact, 
without special conductors. A process that is at once chemical, physical and psychical, 
goes on in a brain. A complex action of this kind is propagated through the gray 
matter, as waves are propagated in water. . . . Regarded on its physiological side, 
an idea is only a vibration, a vibration that is propagated, yet which does not pass 
out of a medium in which it can exist as such. It is propagated as far as other like 
vibra ions allow. It is propagated more widely if it assumes the character which 
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subjectively we call emotive. But it cannot go beyond without being transformed. 
Nevertheless, like force in general, it cannot remain in isolation, it escapes in disguise.” 
Prof. Ochorowicz says further “Thought stays at home, as the chemical action 
of a battery remains in the battery; it is represented by its dynamic correlate, called 
in the case of the battery, a current, and in the case of the brain — I know not what; but 
whatever its name may be, it is the dynamic correlate of thought. I have chosen the 
term ‘dynamic correlate.’ There is something more than that; the universe is neither 
dead nor void. A force that is transmitted meets other forces, and if it is transformed 
only little by little, it usually. limits itself to modifying another force at its own cost, 
though without suffering perceptibly thereby. This is the case particularly with for- 
ces that are persistent, concentrated, well seconded by their medium; it is the case 
with the physiological equilibrium, nervic force, psychic force, ideas, emotions, ten- 
dencies. These modify environing forces without themselves disappearing; they are 
but imperceptibly transformed, and if the next man is of a nature exceptionally well 
adapted to them, they gain in inductive acti on. ’ '-Thoughts are Things pp. 22 to 25. 

What Prof. Ochorowicz calls dynamic correlate of thought has 
not been yet scientifically named and is known by various names 
such as ‘thought force’, ‘dynamic thought’, and ‘mind power’. These 
terms, however, cover the static as well as dynamic phases of the 
thought-currents. The better terms would be ‘thought-vibra- 
tions’, ‘thought-waves’, ‘mental currents’, etc. “The matter of names, 
however, is not important, the vital fact being that every person is 
constantly sending forth mental currents of different degrees of power, 
character and quality, which often travel to great distances, and which 
coming in contact with the minds of persons in whom is manifested 
a degree of harmony with the character of the thought, there tends 
to induce or reproduce the original thought, emotion, feeling, desire 
or other mental state.” Thoughts are Things pp. -29-30. 

Prof. Ochorowicz says “It (thought) is propagated more widely 
if it assumes the character which subjectively we call emotive.” There 
are, however, “certain fixed persistent abstract ideas which form men- 
tal images as clearly defined as the strongest feeling, desire, or emo- 
tion — for instance, the result of the concentrated thought of an inven- 
tor, scientist, or artist, which produces a mental image of a remarkable 
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degree of depth and clearness, from which emanate thought waves 
of unusual power and vitality.” Thoughts are Things-p. 33. 

We may refer the reader who may be anxious to pursue the 
subject further to another work by the same writer entitled “Thought 
Force in Business and Everyday Life”, which will convince him how 
the dynamic force acting in all matters relating to the Practical Men- 
tal Science is really ‘Thought’ and how it developes into personal 
magnetism or psychic influence giving distinct personality to each. 
Again the whole subject has been treated by what is termed the new 
Psychology and has been set forth succinctly by the same writer in 
his work “The New Psychology.” This work is principally relied on 
and utilised while treating the subject in the following pages, and 
the writer acknowledges his indebtedness to the learned author thereof. 

NEW THOUGHT-NEW PSYCHOLOGY 

A new set of psychologists began working along the lines of 
a utilitarian psychology — a psychology that could be used in every 
day life, a psychology that was workable. They unconsciously worked 
along the lines of what is now called the pragmatic school of thought 
— “the school that holds that the truth and value of a science, phi- 
losophy, or idea, consists of its value when applied and set to work.” 
An important feature of the new psycholog}'’ has been the raising of 
certain little-understood phases of mental activity from the region of 
the occult and mystical, and the placing of them among the re- 
cognised and at least partially understood phenomena of psychology." 
But what was formerly regarded as a part of “abnormal psychology” 
especially that wonderful field of mental activity outside the range 
of consciousness, generally known as the “sub-conscious”, “subjective”, 
or “subliminal” fields, is now freely accorded a place in the normal 
psychology. Not only that, but “these fields are now regarded as con- 
taining within them at least nine-tenths of our mental activities.” 
“The New Psychology has succeeded in showing that, so far as its 
investigations have extended, there is no super-natural that every- 
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thing is natural — that what has been considered super-natural is 
merely natural phenomena the nature of which has not been under- 
stood — that natural law and order is ever in evidence in these newly 
understood phases of the mind.” It has considered how these may be 
turned to account in the everyday lives of the people both in the 
regions of developing desirable qualities and in the restraining and in- 
hibiting of the undesirable ones. The best authorities on the subject are 
Lewes, Von Hartmann, Hamilton, Taine, Maudsley, Kay, Carpenter, 
Halleck, Prof. Gates, Jastrow, Schofield and Sir Oliver Lodge. 
Leibnitz, we may state here, was the discoverer of the unconscious 
activities of the mind. The famous philosopher Schopenhauer also was 
in this respect a fore-runner of the psycho-analyst Freud. Prof. William 
James has criticised the Sex theory and medical materialism of the 
Freudian School and deprecated attempts at re-interpretation of re- 
ligious experiences of mystics and others on the assumption of uni- 
versal applicability of the Sex-theory. The New Psychology though 
recognizing the sub-conscious phase of the mind does not accept the 
sex-theory nor the medical materialism as any explanation of mysti- 
cism or occultism. Although the New Psychology does not hold the 
activities of sub-conscious plane of mind as supernatural, “it admits 
the existence of a superconscious region or plane of mind which has 
activities which may be considered supernormal and unusual. To some 
favoured ones of the present race there come flashes from this wonder- 
ful region of mind, and we call them genius, inspiration, intuition, etc.” 

IMAGINATION 

“The New Psychology regards the faculty of Imagination in 
its creative aspect with a degree of consideration foreign to the older 
view.” It considers it a positive faculty and urges its scientific control 
and development. How that can be done is a matter of details. 

In combination with Desire and Will, Imagination developes 
desirable faculties of mind and builds up character. It is thus, much 
useful for self-development and unfoldment of the latent powers of 
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• “The New Psychology regards the faculty of Imagination in 
its creative aspect with a degree of consideration foreign to the older 
view.” It considers it a positive faculty and urges its scientific control 
and development. How that can be done is a matter of details. 

In combination with Desire and Will, Imagination developes 
desirable faculties of mind and builds up character. It is thus, much 
useful for self-development and unfoldment of the latent powers of 
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mind. This happens under the two well known laws viz, The Law 
of Materialization and the Law of Attraction. Under the operation of 
the first law, thought tends to materialize itself into objective reality; 
and under the operation of the second, it tends to draw to itself the 
particular materials conducive to its materialization and expression. 
The outward manifestation also, that is attainment of any object thought 
of, takes place under the operation of the same two laws. 

It will be noted, therefore, that the Visualisation, that is to say 
seeing vividly in imagination, is the first step towards attainment. The 
entire creative and inventive work of man is simply the result of the 
materialization of his imaginings. But imagination should be distin- 
guished from its negative form “Fancy” i. e. “Day dreaming." Fancy 
is involuntary imagination and is without purpose or use. It is a mild 
form of mental intoxication tending to weaken the Will. Positive ima- 
gination is to a purpose and results in action. In its positive phase, 
Imagination supplies the mould, pattern, or die for the materialization 
of our ideals. 

Imagination means the power of the mind to form images. It is a 
power more or less constantly exercised by every individual. If the 
imagination is strong and rich, we have the poet, the musician, the 
painter, the sculptor, the writer, or the orator — all those who create 
new forms. Good poetry produces a clear and distinct image in the 
mind of the reader, not a vague, misty, undefined thought. The poet 
must therefore have a bring imagination to produce vivid images in 
the mind of the reader. Emerson expresses this fact very lucidly thus: 

“The moment our discourse rises above the ground-line of familiar facts, and is in- 
flamed with passion or exalted by thought, it clothes itself in images. A man con- 
versing in earnest, if he watch his intellectual processes, will find that a material 
image, more or less luminous, arises in his mind, contemporaneous with every thought 
which furnishes the vestment of the thought. Hence, good writing and brilliant dis- . 
course are perpetual allegories. This imagery is spontaneous. It is the blending of 
experience with the present action of the mind. It is proper creation. It is the working 
of the original cause through the instruments he has already made. The poet, the 
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orator, bred ia woods, whose senses have been nourished by the fair and appeasing 
changes of a country life, shall not lose their lesson altogether in the roar of cities 
or the broil of politics. At the call of a noble sentiment, again the woods wave, 
the pines murmur, the river rolls and shines, and the cattle low upon the mountains 
as he saw and heard them in his infancy. And with these forms, the spells of persua- 
sion, the keys of power, are put in the orator’s hands." 

“And Indian Fakir can cause spectators to see lions, tigers, 
elephants, etc., emerge from a tent and furiously attack each other. 
By long practice of concentration the . fakir attains such a degree of 
perfection in the exercise of the image-making power of the imagi- 
nation that, through the operation of another law — telepathy, or the 
transmission of an image from the mental sphere of one person to 
that of others — the spectators around are made to see as an external 
reality, the imaginative creation of the fakir.” “Ars Vivendi” by Arthur 
Lowell pp. 106-7, 6th Edition. 

These are the instances of the concentrated imagination. When, 
however, a man loses control over his imagination, this very concen- 
trated imagination produces insanity; and to the affected person, images 
become clearly visible as the sight of flesh and blood through creative 
power of the imagination. “The explanation of Magic, sorcery, Witch- 
craft, second sight, Apparitions and Ghosts is to be found in the 
Imagination.” Just as a morbid idea will eventually bring about a 
morbid state of body, so a healthy idea will bring about a healthy 
state of body, and this is the principle on which cures are effected 
of such diseases as insanity, paralysis, ague, etc. “In fact the force 
of the healthy imagination is even more powerful in healing, stren- 
gthening, and ennobling man than the diseased imagination is in 
weakening debasing and enthralling him in the bonds of pain, misery 
and disease.” What is required is imagination concentrated and the 
Will firmly fixed. We may here quote Arthur Lowell from his work 
“Imagination and Its Wonders” on the Magical Image at pp. 120-1, 
•1st Edition. 

“The Magical Image has played its part amongst all sorts and conditions of men and 



10 


INTRODUCTION 


women, in every age, in every country. In the most barbaric African village its pro- 
perties are as well known as in the most ancient civilizations. An image of a person 
was made of wax, wood, clay or anything else that was suitable to the purpose and 
pins, nails and daggers were struck all-over it with intention of communicating the 
wound to the victim at a distance, and torturing.'and killing him according to the in- 
tensity of the hatred.” 

In Indian Magic also many a time such images and objects 
are employed in Marana Karma. 

It is generally supposed that witchcraft originated in the middle ages of Europe. It is 
quite true that during the middle ages these practices were more openly prevalent 
but they were carried on in secret here and there among all nations. In a Papal Bull 
issued by John XXII in 1317, he complains that his own courtiers were proficient in 
the Black Art. They had mirrors, rings, circles, and magic images by means of which 
they could see what was transpiring at a distance, and could wound and kill.” 

DESIRE 

“The strongest desire-the most rigid Will will fail to accom- 
plish any thing for the person who has not formed a clear mental 
picture or the idea of exactly what he does want.” 

One must, therefore, pick out the sense that he really wants 
to accomplish or to acquire and then proceed to build up the strong- 
est kind of desire for those things. In this way he sets into operation 
the law of thought-materialization and incidentally the law of attra- 
ction; and preliminary operations whereby the ideal becomes real are 
started in motion. Very often you may not be able to form complete 
mental image at the start, but then try to see the first stage or the 
first detail as clearly as possible. Then gradually fill in further 
details till the picture is complete. Then long for it, crave it, hunger 
and thirst for it. Desire is the fire which produces the steam of action. 
No matter how a man may be otherwise well qualified with powers 
of perception, reason, judgment, application or even will — unless he 
also possesses strong desire for accomplishment the other faculties 
will never be brought into action. Desire is the great inciter of mental 
and physical activities and arouser of the Will. 

"Desire is at the bottom of all feelings.” People have got into the habit of speaking 
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and thinking of desire as an unworthy, low, animal, selfish quality and speak of high 
desires, aspirations, ambitions, zeal, ardour, love etc. 

These are nothing but desire. 

Preceding ever}’’ action there must be desire either conscious 
or unconscious. Even those people who make a virtue of Renuncia- 
tion of Desire, and who claim to have “conquered desire absolutely” 
are acting in response to a more subtle form of Desire.” 

It is really carrying out the desire not to desire certain 
things. “Lack of desire” to do a certain thing simply means a desire 
to pursue an opposite course of conduct and action. Desire is manifest 
in every action and refraining from action, so long as one has capacity 
for action. There are good desires as well as bad, and one must learn 
to distinguish between them. The clearer the mental image of the 
object of the desire the greater will be the degree of the desire 
manifested-all other things being equal.” One may feel hungry in a 
degree; but when he sees some particular object of taste, the hunger 
becomes far more intense. The threefold method, Auto-Suggestion, 
Visualisation and Acting-out-the Part, will develope desire. The ob- 
jects of development of desire are that (1) Will may be called into 
play and that (2) Desire Force may be set into activity and thus begin 
in its ‘drawing’, attracting ‘work.’ ‘Many people want things but they 
do not want them hard enough.’ No mere wishing or sighing for a 
thing will do. The desire must be intense, eager, longing, craving, 
hungry, ravenous, such that will result in mightier effort and achieve- 
ment. The ardent, keen desire will clear away the undergrowth of the 
path of success. It will attract to you the people and things, circum- 
stances and environments, etc., needed for its satisfaction. Desire is 
the soul of the law of attraction, pp. 228-9 chapter VII, “Secret of 
Mental Magic” by William Walker Atkinson. 

It is generally thought that Will is the great motive power 
of the mind. This is not correct, unless it is assumed that Will is 
the active phase of desire. Desire is the motive power that imparts 
energy to the action. The • Will is more as a guiding, directing 



12 


INTRODUCTION 


force which applies the energy of the desire. Will is cold and steely 
— desire is glowing with heat and fire. 

All the same, desire requires to be directly controlled and 
submitted to the judgment of reason and control of the Will. 

All mental states have their preceding causes and reason.“All 
desires emerge from sub-conscious region either in the sense 
of being reproduction of some emotion, or feeling previously ex- 
perienced and brought into the field of consciousness as a memory, 
or else in the sense of being a response of the stored up impressions 
brought into activity in response to the appearance of some outside 
thing which awakens the latent forces. “In both the cases, Desire 
emerges from the sub-conscious mind and is a phenomenon of that 
region of the mind.” The Desire is connected on one side with the 
feeling and emotional phase of mentation and on the other with the 
phase of volition or Will. “A desire must always have as its basis 
some antecedent feeling or emotion, and at the same time some an- 
tecedent experience, either racial or individual.” One never desires 
a thing unless he has some subconscious experience of feeling; and 
moreover this expression presupposes some antecedent knowledge of 
the thing desired. Here we may state what Indian Philosophy says 
on the point. According to it the sequence is expressed in three words: 
’sTRifh, ^h-One knows, desires and strives for (an object). ‘Desires 

grow by the amount of attention and interest bestowed upon them; 
and wither and decay in proportion that the attention and interest 
are withheld from them.” Compare the following from Manu-Smriti 
II Adhyaya: 

"sr ^13 1 

fwjisrww ^ tT5irfird& u” 

Desire is never calmed by the enjoyment of the objects of desire; 
it only grows stronger like fire (fed) by oblations. 

TRIPLE KEY OF SUCCESS 

The triple key of Attainment is (1) Desire a thing most in- 
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tensely, (2) Earnestly and Confidently expect it, and (3) Will persistently 
in the direction of action to bring it about. 

CONFIDENT EXPECTATION 

We have fully considered the first element of success viz. Insistent 
desire. We shall now take up the next in order viz. Confident Expectation 
It is a combination of the mental states known as Faith, Hope and 
Enthusiasm, each of which possesses the power of arousing and main- 
taining energy, and all inciting to action. Faith unsupported by reason 
and judgment degenerates into blind credulity and irrational belief, 
yet supported by reason and judgment it is a most positive mental 
quality and incites the individual to activities otherwise impossible. 
Unless a man believes in a thing, he cannot manifest hope and enthu- 
siasm with regard to it and without this trio, very little can be accompli- 
shed in life. What is essential is faith and confidence in oneself and 
in one’s activities. Such a man may recognise that others are more 
intelligent and more qualified than himself, yet he feels deep within 
himself that there is something in him that is bound to bring success, 
something that is sure to pull him through somehow or other. Such 
a man sometimes thinks that it is something outside of himself which 
in some way works through him. He may call it ‘destiny,’ ‘luck’ or 
‘my star’ but the principle is always the same. It is always a faith 
in himself. The feeling can be well expressed by the words ‘I can 
and I will.’ ‘Unfaith in one’s self has a deadening, depressing, negative 
influence and acts like a wet blanket in the direction of smothering 
the fire or desire.’ 

There is something contagious about Faith and Unfaith. The 
world believes in one who believes in himself; and equally so, lacks 
faith in one who lacks faith in himself. Hope is the connecting link 
between faith and enthusiasm and repersents the essence of confident 
expectation. When based upon reason and judgment it is a positive 
mental quality the expression whereof is known as optimism. It is based 
upon faith and belief and it possesses animating principle of enthusiasm. 
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It not only believes a thing but acts upon the belief. It inspires as well 
as urges on. Tanner says: ‘To believe firmly is almost tantamount in 
the end to accomplishment.’ Maudsley says: ‘Aspirations are often 
prophecies, the harbingers of what a man shall be in a condition to 
perform.’ “Simple attention is a powerful psychological force, and when 
it is blended with hopeful expectancy, it becomes almost irresistible. 
Attention is the essence of will and hope is one of the most positive 
emotions; so in expectant-attention we have a combination of both 
the motive and the emotive mental forces.” “Enthusiasm is seen to 
be but desire fanned by the breezes of faith and hope until it attains 
the fierce heat of fervor and zeal. It arises from the rousing of the 
emotive phase of the mind and the blending thereof to the imaginative 
faculties and the will. In enthusiasm the subconscious is linked with 
the conscious; emotion is joined to imagination and will. Enthusiasm 
balanced by reason and judgment, manifests as intense earnestness. 
This earnestness is an important factor in all successful undertakings 
and enterprises. It is contagious. It manifests as personal magnetism. 
All of us emit a sphere, aura, or halo, impregnated with the very 
essence of ourselves; sensitives know it, so do dogs and other pets. 
Confident Expectation is based on Faith; and Hope is the connecting link 
between the insistent desire and persistent will, all of which combine 
to contribute to attainment. 

WILL 

It is difficult to conceive of the Will acting without desire, con- 
sciously or subconsciously exerted. Will may be considered in its three 
—fold aspects. First aspect of Will is Desire; second, Choice; and the 
third, Volition or action. In its first phase some distinguish Will from 
Desire; others hold that it blends with Desire so closely that it is 
difficult to distinguish. The second phase is according to many the 
principle function of the Will. It is the act of determining, deciding, 
making choice, etc. The average person is governed almost altogether 
by feelings of emotions in making choices of this kind. Only a few 
who have done some degree of mental control are able to subject 
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these conflicting desires to the bright light of the reason and to deter- 
mine accordingly. In its third phase the latent power of Desire is 
released in accordance with the decision made. There is a point of 
hesitation before desire springs into will-action-the point of indecision 
which occupies but a small fraction of a second; in fact, particu- 
larly among the lower members of the race, the action is almost 
automatic and without rational consideration. Some desires never 
pass into the stage of action, but are held back either by the power 
of conflicting desires, or else from want of energy in the desire itself. 
The new Psychology does not content itself with a mere dis- 
course upon the nature and action of the will; it proceeds to inform 
one how the will may be trained and applied to the best advantage. 

Prof. William James advises the practice of doing things disa- 
greeable to oneself, things which one does not want to do — as a means 
of strengthening the will. It increases the resisting power of the Will 
and serves one well in time of need. 

Prof. Halleck also says: “Nothing schools the Will, and renders 
it ready for effort in this complex world better than .'accustoming it 
to face disagreeable things. A Will schooled in this way is always 
ready to respond, no matter how great the emergency. While another 
would be still crying over spilt milk, the possessor of such a Will has 
already begun to milk another cow." It is by doing that vve learn to 
do; by overcoming that we learn to overcome. The essence of Will 
is action. Persistency, doggedness, and stamina are the qualities of 
Will. Emerson said “I know no such unquestionable badge and ensign 
of a sovereign mind as that of tenacity of purpose, which, through 
all changes of companions or parties or fortunes, changes never, bates 
no jot of heart or hope, but wearies out opposition and arrives at its port.” 

“In the persistent Will we have the manifestation of Will in 
action, and also in the form of the steadying, and holding in place 
of the whole mental force. One of the characteristics of the Positive 
Will is its quality of presistence — that quality which manifests in stead- 
fastness, firmness, and constancy in carrying out and pursuing the 
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design, business, or course commenced or undertaken; perseverance in 
the face of obstacles and discouragements; steadfastness and determi- 
nation in the face of opposition or hindrance. Stability; decision; per- 
severence; fixedness of purpose; tenacity— these are the terms applied 
to the persistent Will. Persistency combines the qualities of continuity 
and firmness-steadfastness and “sticlc-to-it-iveness !” 

Another writer says: “He who is silent is forgotten; he who 
does not advance falls back; he who stops is overwhelmed, distanced, 
crushed; he who ceases to become greater, becomes smaller; he who 
leaves off gives up; the stationary is the beginning of the end — it 
precedes death; to live is to achieve, to Will without ceasing.” 

MENTAT1VE ENERGY AND MAGIC 

The reason why we are dealing with Imagination, Desire and 
Will at some length is that they form the Substratum of Magic, White 
as well as Black. Desire-Force and Will Power are but Phases of the 
same force-Mentative Energy. They are really its two poles. The Will 
Power being the motive and the Desire Force being the emotive pole. 
Arthur Lovell in his book entitled “Imagination and its Wonders”, 
says that the pith and marrow of Magic Power is Imagination and 
Will employed in the right way in case of White Magic and Imagina- 
tion and Will employed for evil in case of Black Art or Sorcery. 
Certain Laws of nature such as the Sympathy and Antipathy of 
particular objects to each other are observed and made use of and 
certain methods more or less efficacious for exciting the Imagination 
and strengthening the Will are employed. We would refer the readers 
who are interested in the details of the working of Magic on an object 
near as well as distant, to the work “The Secret of Mental Magic" 
by William Walker Atkinson. All the same, we would give in substance 
what is stated on the subject in the said work. Mentative Influence 
consists in the Induction of Mental State in other persons. This 
Induction operates along two lines. (1) The line af Mental Suggestion 
which requires a physical agent; and (2) the line of Mentative Currents, * 
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which produce .their effect directly on the mirid of the person without 
the operation of the physical senses, or the physical agents necessary 
to reach such senses. Mental Suggestion, Persuasion, Charming, Fascina- 
tion, etc., are instances of the first kind, as they create impression 
through a physical agent viz, the five senses and principally those of 
seeing and hearing. Personal Magnetism or Psychic Influence and 
Telementation i.e. influence at a distance are instances of the second 
kind, as the impressions here created ’are not through any physical agent 
or senses. In case of Hypnotism and Mesmerism both Mental Sugges- 
tions as well as Mentative Currents act and induce particular Mental 
States in persons towards whom the force is directed. 

Now we shall show the practical working of Telementation. The 
Mentator-Magician usually concentrates upon the person or thing that 
he wishes to affect, and then, by the use of his, will, he sends to that 
person or thing a current or currents of Desire Force or Will Power, or both. 
The degree of effect depends large!}', upon the degree of concentra- 
tion of the Magician and the degree of concentration depends upon 
the. Will. The usual plan is to use the concentrated Will to form a 
clear Mental image of a person or thing to be affected, and then pro- 
ceed as if he was actually present. The clearer the image, the grea- 
ter the degree of concentrated Will employed; andconequently the greater 
the degree of the projecting power of the current. If the person against 
whom the force is directed believes in and fears such adverse influe- 
nce he renders himself negative and thereby he is put in a receptive 
state; and is easily influenced. If however he asserts his individuality 
and assumes the fearless attitude, he may defy all such attempts to 
influence him adversely. The underlying principle of witchcraft and 
-Voodoo practices is the same. The wax images and pith-balls etc. 
used by them are only the agencies for concentration of the Will. 
The material objects employed absorb the magnetism of the practi- 
tioner, whether good or bad, and do affect persons coming in their 
contact-and the efficacy of “charms,” sacred relics . etc, .depends upon 
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this fact; but the greatest effect is produced by the suggestions of 
fear to the minds of the persons sought to be affected. The key of 
Telementation is Mental Visualisation. “Visualisation is to Telemen- 
tation what the pattern is to the maker of objects; what the plans of 
the Architect are to the builders; what the “mould” or “matrix” is to 
the casters of forms. It is skeleton around which the Materialisation.” 
of Thought Forms occurs. “As is the Mental Matrix so is the mental 
form and as is the mental form, so is the physical materialisation.” 
“The Visualised mental Image is the Matrix or Mould mto which the 
Mentative Energy is poured, and from which it takes form; and the 
form of the Mentative Energy, so created, is what we have called the 
Mental Image; and around this Mental Image, the deposit of Materia- 
lisation forms and thus does Ideal become the Real.” The Mentative 
Energy is of Desire and Will. Then you must hold the Mental Image 
constantly before you regarding it as something real and not mere 
imagination which will proceed to surround itself with the material 
necessary to give it material objectivity or Materialisation. 

The working principles of the New Psychology, excluding as 
far as possible all technical and theoretical discussion have been summari- 
sed above without going into the ultimate nature of Mind or Soul. 

The keynote of the discussion is that ideas, thoughts, feelings, 
emotions, desires, imagination and other mental states properly- 
positively developed controlled and directed by Will and Ego bring 
about marvellous results and that it is the real mechanism of Successful 
occult operations also. 

telepathy and clairvoyance 

That the principle of Telementation which underlies the 
working of magical processes is not a wild speculation but a scienti- 
fically proved fact will be seen from the following discussion about 
Telepathy and Clairvoyance. 

We may state that ‘Telepathy’ means thought-transference 
or communication of impressions of any kind from one mind to another 
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either. conscious or subconsicous, independently of the normally recognized 
senses. Clairvoyance means (i) the vision of normally invisible, hidden 
objects near at hand, (ii) the knowledge of events happening at 
distance beyond the range of normal senses, and (iii) vision into the 
past or future. The last is sometimes called prophetic vision or prophecy. 

Telepathy itself was unknown as a demonstrable fact before 

X * * « / 

1882. Rudolf Tischner in his work Telepathy and Clairvoyance says- 

“some years^kgo, telepathy and clairvoyance were fully recognized facts. Philoso- 
phets like Hegel, Schelling, Schopenhauer, T. H. Fichte, Von Hartmann, and a 
number of prominent medical men spoke of them as accepted facts.” P. 6. 

Our readers will be interested to learn about the conclusions 
drawn by Rudolf Tischner and his psychic theory explaining Telepathy 
and Clairvoyance in his said work. 

We give the same below. 

RUDOLF TISCHNER ON TELEPATHY AND CLAIRVOYANCE 

Tischner has given experiments* carried on by him jointly with 
Dr. W. Von Wasielewski in 1912-1913 dealing with telepathy and 
clairvoyance, and also his theory explaining the same which is a 
psychical .theory. He criticises the physical theory and the views of othe 
writers. He says further that part from instances of sub-conscious 
memory, the mediums give, us information really gained supernormally 
connected with their sub-conscious minds in some way but not 
belonging primarily to the life of their individual .minds, and which 
they. cannot have gained through their senses. 

“It gives us the impression that the sub-conscious miud-to make use of a spatial 
image-ds not so clearly separated from its surroundiugs, but represents a mental 
field which is connected with the ‘non-individual’ or super-individual mind. If we 
descend from our surface consciousness we gradually reach sub-conscious mental 
regions which cease to belong to a single individual-as when we follow a watercourse 
into the interior of a mountain we reach regions where we lose sight of the single 


*A large number of instances of spontaneous telepathy are collected in the work 
‘Phantasms of the Living’ 2 vols. by Gurney, Myers and Podmore. 
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stream but where water pervades the ground all around us. These very deep layers 
of the sub-conscious mind would thus share in a non-individual or super-individual 
mind and so have a knowledge of things which arc quite unattainable aud incompre- 
hensible to the individual mind. The difficulty of raising this knowledge tothcsurface 
consciousness would accouut for the scarcity of these phenomena.” 

E. Von Hartmann, when speaking about telepathy, in much 
the same way refers to the ‘telephonic connection with the Absolute, 1 
and he thinks of individuals as in direct mental connexion with 
the Absolute, xxx Again we meet E. Becher with his views on the 
“super-individual mind.” 

“A well-known neurologist, Kohnstamm (Journal f. Psochol.und 
Neurol., 1918, Beiheft), has lately tried to ' prove that in the deepest 
hypnosis a stratum is reached which is beyond the individuality and 
the personality. His subjects maintain that in the deepest hypnosis 
they can dive down to strata of their subconscious mind which are 
impersonal. The utterances of this deepest layer are of general appli- 
cability and no longer have to do with the person in question and 
his characteristics; it might just as well apply to anyone else, as this 
subconscious mind always thinks objectively; Kohnstamm maintains that 
he has reached the universal, pure, super-individual, absolute-subject." 

Rudolf Tischner in conclusion says: — 

“1 do not pretend to explain occult phenomena by the psychic theory alone; of 
course genuine physical manifestations require the co-operation of some sort of 
energy to produce them. 

The facts of telepathy and clairvoyance shed- new light on the old 
philosophical problem of how we are to conceive the inter-relation 
of body and mind. This field of research has a enormous influence 
on all departments of philosophy. “It extends,” says the author, 
“further, to the philosophy of religion and to ethics; to both of these 
the question of how “ spirit communes with spirit ” is of no 
little significance.” 

The author also mentions: 

“our attempt to explain telepathy and clairvoyance by a psychical theory and to 
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assume the existence of a super-individual mind have nothing to do with spiritualism. 

It is often supposed that persons who accept the facts of occultism, such as telepathy 

and clairvoyance, are to be identified with spiritualists. But it is essential to draw 

distinctions here. The fact that we have been led to experience telepathy and clair- 
« 

voyance and to assume the existence of a purely mental factor to explain them, which 
has nndc the existence of a super-individual mind probable, does not prove anything 
about the fate of the individual soul. My investigations on telepathy and clairvoyance 
give me no information on the subject. The question whether the individual mind 
continues to exist or dissolves in to the mass of the super-individual mind like a drop 
in the ocean, is a question which is not yet solved; the propositions of spiritualism 
-.seem to me still unproven.” 

W. W. Atkinson and Edward E. Beals in ' “ Subconscious 
Power!* offer apt. remarks about the two phases of the so called 
“subconscious” (originally termed “unconscious”): the ‘sub-conscious* and 
the “superconscious.” They say: 

“The former contains only that which is placed there byheredity, by suggestionof others, 
by the conscious experiences of the individual or by the imperfect reflection of the 
supcrconscious faculties before the latter have unfolded their message to the conscious 
mentality. The higher regions-the Suyerconscious-on the contrary contain much 
which man has never before experienced consciously or sub-consciously.” P. 158 
“From the region of the Superconscious comes that which is not contrary to reason, 
but which is beyond ordinary reason. This is the source of illumination, enlighten- 
ment, genius, inspiration, This is the region from which £ ‘the true poet obtains his 
inspiration, the exceptional writer his gift, the real seer his vision, the veritable 
prophet his knowledge. Many have received messages of this kind from the region 
of the Superconscious, and have thought that they heard the voice of God, of angels, 
of spirits-but the voice came from within. In this region are to be found the sources 
of Intuition. Some of the superconscious faculties are higher than others, but each 
has its own part to play. Many a man has received inspiration from within, and has 
given a message which has astonished the world. Many poets, painters, writers, 
sculptors, have acted upon the inspiration received from their superconsciousness. 
Certain great poems, certain great writings, certain great pictures, certain great 
statues, have about them an indefinable something which appeals to us and make us 
feel their wonderful streugth-that mysterious quality absent from the productions of 
ordinary mental effort.” PP. 159-160. 

“In addition to the offices and powers of the Superconscious 
which we have mentioned, there is another and a most important 
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function of that phase of the mentality which may be called “ the 
protective power.” p. 167 

“Some of the ancients called it “ the kindly genius”; others 
termed it “the guardian angel”; still others have thought of it as “my 
spirit friend”, p. 167. It is really the the superconscious self. 

Dr. Francis Aveling, professor of phychology in the University of 
London, in his book, ‘Psychology, The Changing Outlook' observes: 
‘‘Another highly significant discovery, the full consequence of which 
for systematic psychology can hardly yet be estimated, is that of the 
Unconscious as a dynamic reservoir of;, psychical energy. Perhaps it 
is scarcely, a too far-fetched use of analogy to compare this with the' 
discovery of radio-activity in physics.” p. 143 

It is however not possible to draw a hard and fast line btween 
the two phases of the subconscious. 

“These activities frequently blend so into each other that it is most difficult to determine 
whether they belong to the higher or to the lower. There is, in fact, an indefinite interme- 
diate area in which the higher and lower blend, mingle, and from combinations.” 
P. 156. "Subconscious Power." 

We shall conclude this discussion by quoting the views of Prof. 
William James in his famous work ‘The Varieties of Religious Experience’ 
5th edition in lecture XX entitled “Conclusions.” The author puts 
forward his hypothesis explaining the experiences of the mystics:- 

“ The subconscious self is nowadays a well-accredited psycho- 
logical entity; and I believe that in it we have exactly the mediating 
term required. Apart from all religious considerations, there is actually 
and literally more life in our total soul then we are at any time 
aware of. The exploration of the transmarginal field has hardly yet 
been seriously undertaken, but what Mr. Myers said in 1892 in his 
essay on the Subliminal Consciousness* is as true as when it was first 

’’‘Proceedings of the Society for Psychical Research, Vol. Vii P. 305. For a full state* 
ment of Myer’s views see his posthumaus work "Human Personality and its survival 
of bodily death." 
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written: ‘Each of us is in reality an abiding psychical entity far more 
extensive than he knows — an individuality which can never express 
itself completely through and corporeal manifestation. The Self 
manifests through the organism; but there is always some part of the 
Self unmanifested; and always, as it seems, some power of organic 
expression in abeyance or reserve’. Much of the content of this larger 
background against which our conscious being stands out in relief is 
insignificant. Imperfect memories, silly jingles, inhibitive timidities, 

‘ dissolutive * phenomena of various sorts, as Myers calls them, enter 
into it for a large part. But in it many of the performances of genius 
seem also to have their origin; and in our study of conversion, of 
mystical experiences, and of prayer, we have seen how striking a part 
invasions from this region play in the religious life. 

Let me then propose, as an hypothesis, that whatever it may 
be on its farther side, the ‘more* with which in religious experience 
we feel ourselves connected is on its hither side the subconscious 
continuation of our conscious life," 

CONTEMPLATION COLOURS AND EMOTIONS 

While dealing with the subject of contemplation of the deity 
presiding over a particular Mantra, in the present work as also other 
works of the same or similar nature, the reader will find it stated 
that the colour of the deity as all its apparels and ornaments should 
be contemplated as white, golden, red, blue or black according to the 
temperament or power ascribed to the deity or the nature of the object 
sought to be achieved by the worshipper. It is also laid down that 
the. worshipper himself should put on garments of identical colour and 
should have a seat and a rosary also of the same colour. 

What is the object underlying all these injunctions ? It is, we 
should think, to give the Mental Energy of the worshipper in contem- 
plation, the proper direction by exciting the imagination so that the 
appropriate mental state or emotion is induced and its colour reflected 
in the mental energy to bring about the desired object. The colours 
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laid down for contemplation there, the reader will find, vary from 
pure white to entire black as the object to be achieved is either 
positively good or extremely wicked. The intermediate colours represent 
the intermediate states of mind or emotions necessary for the achieve- 
ment of particular objects. The subject is treated in details in a work 
entitled “The Human Aura” by Swami Panchadasi. We shall" cull 
thereout a few passages throwing light on the subject or adapt there- 
from as set forth below: 

HUMAN AURA AND ITS SIGNIFICANCE 

The human aura may be described as a fine, ethereal radia- 
tion or emanation surrounding each and every living human being. 
* * * It assumes an oval shape-a great egg-shaped nebula surrounding 
the body on all sides for a distance of two or three feet. 

“It is also called ‘psychic atmosphere’ or ‘magnetic atmosphere’ ‘of a person. In the 
sense of psychic awareness generally called ‘feeling,’ it is apparent to a large number 
of persons.’ As a matter of fact, * * * the aura really extends very much further 
than even the best clairvoyant vision can perceive it, and its psychic influence is 
perceptible at quite a distance in many cases.” P. 8. 

In this respect it may be compared to a flame on the physical plane. 
The aura is a combination of colours reflecting the mental (particularly 
the emotional) states of the person to .whom the aura belongs. 

SCIENTIFIC RECOGNITION OF HUMAN AURA 

“Leading authorities in England, France, and still more recently 
in Germany, have reported the discovery (!) of a nebulous, hazy, 
radioactive energy or substance around the body of human beings. In 
short, they now claim that every human being is radio-active, and 
that the auric radiation may be registered and perceived by means 
of a screen composed of certain fluorescent material, interposed bet- 
ween the eye of the observer, and the person observed”. P. 13. It 
is termed by them the ‘human atmosphere.’ They have however 
failed to discover colour therein and apparently know nothing of the 
relation between auric colours and mental and emotional states. 
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COMPOSITION OF AURA 

“The fundamental substance of which the human aura is composed is * * * best 
known under the Sanskrit term, Prana, but which may be thought of as Vital Essence, 
Life Power, etc. ” PP. .15-16. 

PRANA-AURA 

The vibratory movement of the prana-aura is like the heated 
air arising from a hot stove or lamp or from the heated ground. 
Human magnetism used in magnetic healing is the same as prana- 
aura. This prana-aura is colourless like a diamond or clear water in 
an average person but it is of a faint pink tinge and warm in a 
person of strong vitality. It is therefore known as “Vital Force” or 
“Nerve Force” and its vibrations as ‘vitality vibrations’. 

METHODS OF DEVELOPING AURA 

Having regard to the fact that the aura of an individual is an 
important part of his personality and affects and influences other 
persons coming in his contact, it is necessary that he should exert 
to develop his aura for acquiring desirable qualities and eradicating 
undesirable ones. The development of aura is thus an important factor 
in self-development and character-building. It can be achieved in 
two ways (1) by holding in the mind clear pictures of ideas and 
feelings desired and thus directly modifying the aura and (2) by con- 
templating mental images of the colours corresponding to the ideas 
and feelings desired. The latter method 

“consists simply in forming as clear a mental image as possible of the color or 
colors desired and then projecting the vibrations into the aura by the simple effort 
of the Will,” PP. 76-77 

The mental imaging of colours may be materially, aided by concentra- 
tion upon physical material of the right colour. By concentrating 
the attention and vision upon bright red ruby or bright green emerald 
one may be able to form a clear mental image of the respective 
colour. The attention instinctively takes up an impression of the colour, 
and consequently vibrations, from one’s surroundings; the latter there- 
fore should be of the desired, tint. 
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We shall now describe the various states of mind or emotions 
connected with the various colours — hues, * tints and shades shown in 
the aura of a person. 

KEY TO THE ASTRAL COLORS 

Red. Red represents the physical phase of mentality. 

* * * 

Blue. Blue represents the religious or spiritual phase of mentality. 

* # * 

Yellow. Yellow represents the intellectual phase of mentality. 

White. White stands for * * Pure spirit. 

* * * 

Black. Black stands for the negative pole of Being-the very negation of Pure Spirit 
and opposing it in every way." PP. 27-28. 

COLOURS AND EMOTIONS 

The Red Group-The clear bright red shade indicates health, 
life-force, vigour, virility etc., and also strong pure natural emotions 
like friendship, love of companionship, love of sports, etc. When there 
are selfish or low motives behind, the shade grows darker and duller; 
it is muddy red shade. Red very near to crimson is the colour of Love. 
In its high phase it manifests as a beautiful rose tint. In case of 
coarse sensuality it manifests muddy crimson. In case of righteous anger 
it manifests vivid scarlet flashes, and uncontrolled rage deep dull red. The 
colour of avarice is a combination of dull dark red and dirty - green. 

The Yellow Group. Here also we find as many varieties of 
yellow indicating different kinds and grades of intellect. Orange 
represents pride of intellect, love of. mastery and intellectual ambi- 
tion. Pride-love of power has more of the red hue, but pure intel- 
lectual mastery less of it. Pure intellectual attainment and love of 
the same manifests a beautiful golden yellow. “Teachers of great 
spirituallity have this ‘nimbus 1 of golden yellow, with a border of 


* Varied proportions in blending of primary colors produce ‘hues'. Adding white to 
the hues, we obtain ‘tints', while mixing black produces ‘shades.’ 
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beautiful blue tint, strongly in evidence.” p. 34. This golden shade 
of yellow is comparatively rare; a sickly lemon colour is the indica- 
tion of intellectual power in the great run of persons. 

The Blue Group. A rich clear violet tint represents the highest 
form of spirituality, while the grosser phases of spirituality are indicated 
by darker and duller hues and shades until dark indigo verging on 
bluish black is reached. High morality is indicated by beautiful shades 
of blue. Purple denotes a love of form and ceremony and solemn 
grandeur in religion. 

The Green Group-A restful green indicates love of nature and 
outdoor life, repose, quiet, etc.; a clear beautiful lighter green indicates 
sympathy, charity and altruistic emotion; another shade of green 
intellectual tolerance; a duller shade of green indicates tact and diplomacy; 
and a still duller shade insincerity, shiftiness, untruth, etc.; an ugly slate 
coloured green indicates low tricky deceit; and an ugly muddy green 
indicates jealous}', envious malice, etc. 

The Brown Group: It represents desire for gain and accumu- 
lation — ranging from the clear brown of industrious accumulation to the 
murky dull brown of miserliness, greed and avarice. 

The Gray Group: “Gray represents fear, depression, lack of 
courage, negativity, etc.” 

Black:It stands for “hatred, malice, revenge, and “devilishness” 
generally. It shades the brighter colors into their lower aspects.” It 
stands for hate, gloom, grief, depression, pessimism, etc. 

White: “White is the astral colour of Pure Spirit, as we have seen, 
and its presence raises the degree of the other colours, and renders 
them clearer. In fact, the perception of the highest degree of Being 
known to the most advanced occultist is manifested to the highest 
adepts and masters in the form of “The great White Light,” which tran- 
scends any light ever witnessed by the sight of man on either phy- 
sical or astral plane for it belongs to a plane higher than either, and 
is absolute, rather than a relative white. The presence of white among 
the astral colors of the human aura, betokens a high degree of 
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spiritual attainment and unfoldment, and when seen permeating the 
entire aura it is one of the Signs of the Master— the token of 
Adeptship.” p. 38. 

The effect of colour on the moral and mental welfare of peo- 
ple is being recognized in western countries in as much as brighter co- 
lours are provided in schools, hospitals and other public buildings. It 
is said of a judge, in an American journal that he insisted upon his 
court-room being painted in light cheerful tints instead of old gloomy 
shades. He said that brightness led to right thinking and darkness 
to crooked thinking. He further said: “ White, cream, light yellow 
and orange are the colors which are the sanest. I might add light 
green, for that is the predominant color in Nature; black brown and 
deep red are incentives to crime-a man in anger sees red. ’’This knowledge 
about colours is being utilized in therapeutics or mental healing also. 

We may note here that deep concentrated thought or a strong 
desire or feeling sets up strong vibrations in the person’s aura and 
produces thought-forms of varying shapes but of the colour of his aura. 
This thought-form is practically “a bit of the detached aura of a person 
charged with a degree of his prana, and energized with a degree of 
his life energy. So, in a limited sense, it really is a projected portion 
of his personality.” p. 54. 

Just as an individual has his peculiar aura, so also places of 
abode or congregations have also their collective aura. The persistence 
of though-forms gives various public and private places their charac- 
teristic atmosphere. 

atmaraksa AND PROTECTIVE AURA 

Readers acquainted with Tan tras will remember that as a part of 
the worship prescribed in Tantras and as the first and most important part 
thereof various forms of Atmaraksa are prescribed to be effected through 
recitation of Mantras. The object seems to be to protect the worshipper 
from adverse psychic influences i. e. by excluding the undesirable psychic 
influences while allowing an inlet for such as are desired by the worshipper. 
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We give below from the above mentioned book ‘The Human 
Aura’ the portion relating to ‘The Protective Aura’ the underlying 
principle of which is the same as of Atmaraksa in the Tantras. 

The Great Auric Circle of Protection * * * is a shelter to the 
soul, mind and body, against outside psychic influences, directed,' 
consciously or unconsciously against the individual. 

“This Auric Circle is formed by making the mental image, 
accompanied by the demand of will, of the aura being surrounded by 
a great band of pure clear white light." 

“It is a perfect and absolute protection, and the knowledge of 
its protective power should be sufficient to drive fear from the heart 
of all who have dreaded psychic influence, “malicious animal magnetism” 
(so-called), or anything else of the kind, by whatever name known. It 
is also a protection against psychic vampirism, or draining of magnetic 
strength." 

“The Auric Circle, however, will admit any outside impressions 
that you really desire to come to you, while shutting out the others.” 

“The White Light is the radiation of Spirit, which is higher 
than ordinary mind, emotion or body and is Master of All. And its 
power, even though we can but imperfectly represent it even men- 
tally, is such that before its energy and in its presence in the aura, 
all lower vibrations are neutralized and disintegrated.” pp. 83-85. 

The above remarks about human aura and its connection with 
various emotional states as also about protective aura are endorsed by 
William Walker 'Atkinson in his book entitled* Mental Magic.’ 


MANTRA-HOW IT ACTS 
VIEWS OF WESTERN WRITERS 

We have dealt with Thought-Force which is at the bottom 
of all mental processes as is now considered by modem thinkers. The 
Mantras, however, are not mere thoughts. They are made of sounds, 
which generally have meaning as words of a language usually have; 



30 


INTRODUCTION 


but they some times are only symbolic apparently having no meaning 
as in case of Mantrabljas but signifying something only by convention. 
A question naturally arises whether it is merely the Thought Force 
that brings about the result in a Mantra or whether the words and 
syllables comprising it also have, apart from the Thought Force, any 
effect and contribute towards the desired result. If the words or 
syllables of a Mantra had no particular effect, any words or syllables- 
or for the matter of that Thought Force alone-should be able to 
bring about the desired result. Before discussing the matter further 
we would state what some of the Western writers think about it and 
also what Tantra Shastra has to say in the matter. 

Arthur Lowell in his book “Imagination and its Wonders" 
says as follows about Spells, Runes, and Mantras: 

"Spells, Runes, Incantations, Conjurations, Charms, and Mantras arc based upon 
the latent potency of sound when violently set in motion by the living Will and vivid 
Imagination. There being no hard and fast line between the various forces of Nature, 
one mode of motion is convertible into another mode. Under certain conditions, a 
form can be “heard” and a sound can be "seen”; for sound, like everything else in 
Nature, is a mode of motion of the subtle ether. Cosmic Ether itself is primarily 
divided into five modes of vibration by the action of the Great Breath. The mode 
with which the sound is connected is the Akas’a, which is said by the ancient Sanskrit 
authors to be the first differentiation of Primordial Matter. 

“The influence of sound must therefore be exceedingly powerful in bringing 
about magical results, for it is directly connected with the most subtle of the five 
kinds of Cosmic Ether. 'Almost all charms,' said an old writer, are impotent without 
words, because words are the speech of the writer and the intagi of the thing signified 
or spoken of. Therefore, whatever wonderful effect is intended, let the same be 
performed with the addition of words significative of the will or desire of the operator; 
for words are a kind of occult vehicle of the image conceived or begotten, and sent 
out of the body by the soul, therefore all the forcible power of the spirit ought to be 
breathed out with vehemency and an arduous and intent desire.” p. 115 

The author, however, says: 

' ‘The real efficacy of Living Word is not in the actual sound or its pronunciation, 
but in the Imagination and Will of the individual who invokes. I do not want it to 
be meant that I attribute no potency at all to the words as combination of sounds, 
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such,, for instance, as the sound *Om.’ Giving due allowance for the effect of the 
sound in itself, every thinker must come to the conclusion that in the Divine Power 
asleep within man lies the real force. Otherwise, ho wean identical results be produced 
by uttering different names.” p. 119. 

* * # 

"When the imagination is not vivid and the will is not powerful, then no 
amount of invocation of the Ineffable Name will produce the desired effect. ” p. 120 

TANTRIK VIEW 

We shall now cite what Tantra Shastra has to say in the 
matter: 

“Now, to-day many people, through ignorance of Shastric princi- 
ples, think that Mantra is the name of the words by which one 
expresses what one has to say to the supreme Divinity. It therefore 
follows that I may submit my prayer to Him in whatever language 
I choose. What, then, is the necessity of my using the ever-ancient 
words of the Shastra? In reply to this we would at the very start 
point out that the definition which has been given to Mantra by 
those who hold this view is contrary to Shastric principles, and con- 
sequently incorrect. In defining Mantra, Shastra says: “That is called 
Mantra , 1 from Manana or meditation of which arises the Universal 
special knowledge (that is, special knowledge embracing the whole 
universe) or realization of the Monistic truth that the substance of the 
Brahmanda 2 is not different from that of the Brahman. Man of Mantra 
comes from Manana which leads to Trana, or liberation from the 
bondage of Sangsara 3 (tra of Mantra comes from trana), and which 
calls forth (amantrana) Dharma, Artha, Kama, and produces Moksha . 4 


1. Derived from the combination of man and tra. 

2. Universe or "egg of Brahma”. 

3. The Sangsara is the coming and going, the cycle of birth, action, death and 
rebirth; the world in which all live who have not by knowledge of the self (atma- 
jnana) and the extinction of the will to separate life attained liberation or moksha. 

4. Literally, SvarQpa, of the Devata. Svarupa literally means "having its own form”, 
as opposed to the existence or appearance of the same thing in another form. 
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“It is sheer ignorance to suppose that Mantra is mere language. 
BIjamantras, in particular, cannot possibly be language, for they convey 
no meaning according to the human use of language. They are the 
Devata Herself, 5 who is the highest spiritual object for us. They are 
neither language, nor words, nor letters, 6 nor anything which you and 
I read or write but the Devata who is eternally possessed of Siddhi, 
and is the Dhvani, 7 which makes all letters sound, and exists in all 
that we may say or hear." Principles of Tantra Part II by Arthur Avalon. 

TANTRIK THEORY 

Sir John Woodroffe, writing under the pseudonym Arthur 
Avalon, giving the Tantrik theory as to how Mantra acts, says in his 
Studies in Mantra Shastra,’ part IV, page 17 as Follows: 

“Artha is either subtle (Sukhsma) or gross (Sthula). The latter is the outer 
physical object which speech denotes and the former is the Vritti (modification) of the 
mind which corresponds to the gross Artlia: for as an object is perceived the mind 
forms itself into a Vritti which is the exact mental counterpart of the object perceived. 
The mind has thus two aspects: in one of which it is the perceiver (Grahaka) and in 
the other the perceived (Grahya) in the shape of the mental impression. That aspect 
of the mind which cognises is called Shabda or Nama (name) and that aspect in 
which it is its own object or cognised is called Artha or Riipa (Form), Shabda being 
associated with all mental operations. In the evolution of the universe the undifferen- 
tiated Shabda divides itself into subtle Shabda and subtle Artha which then evolve 
into gross Shabda and gross Artha. For the cosmic Mind projects its subtle Artha 
on to the sensual plane which is then a physical gross Artha named in spoken 
speech. Thus the subtle shabda associated with cognition is called Matrika and the 
subtle Artha is the mental impression; whilst the gross Shabda are the uttered letters 
(Varna) denoting the gross outer physical object (Sthula artha)’’. 

He says further in part III of the same work at page 8: 

“Mantra is thus a pure thought-form; a pure Vritti or modification of the 
Antahkarana which is Devata.” 


5. Literally, Svarupa, of the Devata. Svariipa literally means “having its own form”, 
as opposed to the existence or appearance of the same thing in another form. 

6. Varna or Akshara. 

7. Unlettered sound. 
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“Through Mantra the mind is divinely transformed. Contemplating! filled by, 
and identified with, Divinity in Mantra form, which is a Sthula (gross) aspect of 
Devi, it passes into Her subtle (Sukslima) Light form (Jyotirmayl Devi) which is the 
Consciousness beyond the world of Mayik-forms." 

“So the mind which thinks of the Divinity which it worships 
(Ishtadevata) is at length, through continued devotion, transformed into 
the likeness of that Devata. fey allowing the Devata thus to occupy 
the mind for long it becomes as pure as the Devata. This is a 
fundamental principle of Tantrik Sadliana or religious practice”. The 
serpent Power p. 88. 

He says in section IV entitled “Mantra” in ‘The Serpent Power 1 
at p. 83 (Third Revised Edition): 

“There is perhaps no subject in the Indian Shastra which is less understood 
than Mantra. The subject is so important a part of the Tantra-Shastra that its other 
title is Mantra-Shastra. Commonly Orientalists and others describe Mantra as 
“prayer", “formulas of worship", “mystic syllables", and so forth. Mantra science may 
be well founded o j not, but even in the latter case it is not the absurdity which some 
suppose it to be. Those who think so might except Mantras which are prayers, and 
the meaning of which they understand, for with prayer they are familiar. But such 
appreciation itself shows a lack of understanding. There is nothing necessarily holy 
or prayerful about a Mantra. Mantra is a power (Mantrashakti) which lends itself 
impartially to any use. A man may be injured or killed by Mantra.” 

* * * 

By Mantra in the initiation called Vedhadiksha there is such a transference 
of power from the Guru to the disciple that the latter swoons under the impulse 
of it; by Mantra the Home fire may and, according to ideal conditions, should be 
lighted, by Mantra man is saved, and so forth. Mantra, in short, is a power (Shalcti), 
power in the form of Sound. 

Mantra is the manifested Shabdabrahman.” 

According to Tantrashastra, Sound (Shabda) is Dhwanyatmaka 
and Varnatmaka. First is caused by striking two things together and 
is meaningless; the second is Anahata i. e. produced in the Heart 
Lotus. It is composed of letters, words and sentences and has a 
meaning. It is said to be eternal-not as audible sounds, but as that 
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which finds auditory expression in audible sounds. The Tantrikas follow 
Mlinamsa doctrine of Shabda. 

"In all cases it is the creative thought which ensouls the uttered sound in 
the form of Mantra. 

Mantra and Devata are one and the same. A Mantra — Devata is Shabda and 
Artha, the former being the name, and the latter the Devata whose name it is. By 
practice (Japa) with the Mantra the presence of the Devata is invoked. Japa or repeti- 
tion of Mantra is compared to the action of a man shaking a sleeper to wake him 
up. The two lips are Shiva and Shakti. Their movement is the coition (Maitliuna) 
of the two. Shabda which issues therefrom is in the nature of Seed or Bindu. The 
Devata thus produced is, as it were, the “son” of the Sadhaka. It is not the Supreme 
Devata (for it is actionless) who appears, but in all cases an emanation produced 
by the Sadhaka for his benefit only. In the case of worshippers of Shiva a Boy - 
sliiva (Bala Shiva) appears, who is then made strong by the nurture which the 
Sadhaka gives to his creation. The occultist will understand all such symbolism to 
mean that the Devata is a form of the consciousness of the Sadhaka which the latter 
arouses and strengthens, and gains good thereby. It is his consciousness which be* 
comes the boy - Shiva, and when strengthened the full grown Divine power itself. 
All Mantras are in the body as forms of consciousness (Vijnana-riipa). When the 
Mantra is fully practised it enlivens the Samskara, and the Artha appears to the mind.” 

The essence of all this is — concentrate and vitalise thought and 
will power. But for such a purpose a method is necessary-namely, 
language and determined varieties of practice according to the end 
sought. These, Mantravidya (which explains what Mantra is) also enjoins. 

We give below some further extracts relating to Mantra from 
Sir John Woodroffe’s another work ‘Shakti and Shakta’: 

“Telepathy is the transference of thought from a distance without the use 
of the ordinary sense organs. So in initiation the thought of a true Guru may pass to 
his disciple all his powers.” " What, however, is not understood in the West is 
the particular Thought Science which is Mantra Vidya, or its basis. Much of the 
‘New Thought’ lacks this philosopical basis which is supplied by Mantra Vidya, resting 
itself on the Vedantik doctrine." p.237. “Mantra is thus a Shakti (Mantra Shakti) 
which lends itself impartially to any use. Mantra Vidya is thus that form of Sadhana 
by which union is had with the Mother Shakti in the Mantra form (Mantramayi) 
in Her Sthula and Sultshma aspects respectively. The Sadhaka passes from the first 
to the second (which is Light-Jyoti). This Sadhang. works through the letters, as other 
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forms of Sadhana work through from in the shape of the Yantra,* Ghata or Pratima.” 

“ A Mantra is not the same thing as prayer* or self-dedication (Atma- 
nivedana). Prayer is conveyed in what words theSadhaka chooses. Any set of words 
or letters is not a Mantra. Only that Mantra in which the DevatS has revealed 
His or Her particular aspects can reveal that aspect, and is therefore the Mantra of 
that one of His or Her particular aspects. The relations of the letters (Varna), whe* 
ther vowel or consonants, Nada and Bindu, in a Mantra indicate the appearance of 
Devata in different forms. Certain Vibhuti or aspects of the DevatS are inherent in 
certain Varna but perfect Shakti does not appear in any but a whole Mantra." 

Mantras are manifestations of Kulakundalinl. 

When, therefore, a Mantra is realised: when there is what is called in the 
Shastra Mantra-Chaitanya, what happens is the union of the consciousness of the 
Sadhaka with that Consciousness which manifests in the form of the Mantra. It is 
this union which makes the Mantra “work". “It is the union of Sound and idea 
through a knowledge of the Mantra and its meaning. The recitation of a Mantra with- 
out such knowledge is practically fruitless; except that devotion though ignorant is 
not wholly void of fruit. 

. WRITER'S VIEW 

According to Sir John Woodroffe Indian magicians amongst 
others believe in the presence and aid of discarnate personalities 
(such as the unclean pishachas) given in the carrying out of occult 
operations. This is true, but it is not always the unclean pishachas 
who aid in the carrying out of occult operations. Every Mantra is 
presided over, sacred to, or identified with a particular deity. It is 
that deity generally and sometimes a member of his or her retinue 
acting under his or her order who carries out the occult operations. 
Whenever a Mantrasiddha, who has been definitely promised aid by 
the deity of a particular Mantra, on the completion of the prescribed 

iSome prayers however are called Mantras, as for instance the famous Gayatri 
Mantra. This is because great importance is attached to the particular words comp- 
rised in it. The words in the exact form and order are believed to possess particular 
merit and efficacy. These are not therefore simply prayers but also Mantras. 
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Purascarana i. c. primary worship, desires to accomplish a particular 
thing and invokes the deity through the recital of his or her Mantra, 
the deity appears immediately and is seen by the Manlrasiddha and 
his desire is accomplished. Both the words of the particular Mantra 
and the Thought Force of the Mnntrasiddha jointly perform the in- 
vocation* of the Deity and its consequent appearance. The achieve- 
ment of the object desired by the Siddha-adept is by the Deity. So 
far as the first stage is concerned the words of the Mantra are the 
body of the deity and have the Deity as the soul. This soul remains 
only an image until vivified by the Thought Force of the Siddha 
bringing about the connection with the Deity. It is like an electrical 
installation connecting any place with the electric plant at the power- 
house and the Thought Force of the Siddha is the switch which 
turns on or off the current producing light. It cannot be, however, 
said that the words of the Mantra or for the matter of that, Thought 
Force of the Siddha directly brings about the material result.* 

The Jains also believe in the existence of Vidyajrmbhakas 
(ftupfapfi) and Mantrajrmbhakas who aid men through Mantras and 

Vidyas. See Bhagavatl Sutra VIII Sataka 14th. Uddes’a, p. '654— -Aga - 


*Cf. ! ‘By practice with the Mantra the Devatft is invoked. This means that 
the mind itself is Devata when unified with Devata. This is attained through repeti- 
tion of the Mantra (Japa).’’ 

*Syadvada-Ratnakara Pariccheda IV sutra 7 pp. 632 ff; . 
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modaya Samiti edition. It is not, however, shown whether this group 
of deities acts independently or under the orders of a superior deity. 
According to a Jain tradition contained in S’ri Haribhadrasuri’s com- 
mentary. on Sri Avas’yaka Sutra the said deities gave Prajnapti and 
other secret Mahavidyas toNarada and Patavidya to the famous Acharya 
S’ri Vajraswami. One must presume that at their instance the Mantra 
deity helps the person favoured by them. 

The question naturally arises then, what is the importance of 
the Thought-Force and the intrinsic force of the sounds or syllables 
comprising the Mantra. To answer this question, one has to bear in 
mind the fact that Mantravada is principally Adhidaivika-vada i. e. 
subject dealing with deities although ultimately it may merge into 
Adhyatmika-Vada i. e. subject dealing with soul. In Adhidaivika-vada, 
Devata is the central figure through whose grace the Sadhaka obtains 
everything desired by him. The Mantravada however goes further 
and says that even Moksa is obtained through Mantra. But here it 
really merges into Adhyatmika-vada. A man whose soul-force is fully 
developed, a true Adhyatmavadi- a Yogi does not require the aid of 
any deity for performance of any occult operation. He is able to do 
so through his own power of meditation or what is usually called the 
soul-force. His thought-force is really his soul-force. In case of such 
persons, it can be said that without the aid of any particular Mantra, 
and without the aid of any deity whatsoever, through his own Soul 
Force, he can achieve anything he desires. * In terms of NewPsychology 
he will be considered a person functioning on the highest plane. 

As regards the Sadhakas who have not risen so high, aid of 
deity is necessary and the occult operations of such Sadhakas are 
carried out with such aid. 

Seeing how the Thought Force-Soul force ultimately is able to 

*Some attain these powers through worship (Upasana) of Patron Deity (Ishta-devati). 
A higher state of development dispenses with all outer agents./ See footnote 
3, p. 97, TheSerpeut Power. 
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achieve everything, its importance is always to be kept in view. The 
Thought-Force of an ordinary Sadhaka combined with the sound- 
force of the Mantra attracts the deity of the Mantra towards him and 
makes him carry out his desires. Beyond requisitioning the presence 
and the aid of the deity of the Mantra, the thought-force of such 
a Sadhaka is not potent enough to achieve much. When his thought 
force is not working in unison with the sound — force of Mantra, it 
becomes powerless even to invoke the deity of the Mantra. The 
writer had the opportunity of consulting some persons versed in occult 
operations who informed him that if they forgot even one word or 
substituted through inadvertance another word in the original Mantra, 
the operation would fail or would have only nominal effect. It is 
suggested that the nominal effect noted to take place was really the 
result of the Mantrika’s thought force. His Thought Force, however, 
not being assisted by the Sound-force of the Mantra (through the 
omission or substitution of a word of the Mantra) failed to invoke the 
presence of the Mantra deity and the operation therefore failed. 

The usual plan in Mantravada is to rouse the latent and dor- 
mant powers of the Sadhaka. He has to perform Sadhana with the 
Mantra given to him by his preceptor and when that is done his 
powers are roused to a certain extent. To favour sometimes pupils 
incapable of performing sadhana a preceptor prescribes a Pathasiddha 
Mantra (a Mantra whose inherent force is realized immediately on 
reading it) where no Sadhana needs be performed. In this case it is 
the sound-force alone which invokes the presence of the Mantra 
deity. There are such cases noted in Jain scriptures. See the follow- 
ing verse in Vis’esavas’yaka Bhasya of s’rf Jinabhadragani and its 
commentary given there: — 

qRfuprffer ^ lUsvii g. vp 

It is narrated there that a Vidyadhara flying through the aid 
of a Vidya came down and was unable to fly up straight again, he 



IvUNDALINI SHAIiTi: YOGA 


39 


having forgotten a syllable of the particular Mantra or Vidya.* That 
shows the importance attached to the sound-force in Mantra vada. It cannot 
be said that the Vidyadhara using Vidyas daily must not have developed 
his Thought-Force but the Vidya-deity would not act merely through 
his thought-force unaided by the sound force of the particular Vidya. 

We have stated above that when invoked the Mantra-deity 
appears before the Mantrasiddha and carries out the desired occult 
operation. This is so in most of the occult operations. There are some 
minor objects, such as cures of diseases etc., achieved through certain 
Mantras; and the writer has been informed that in such cases a deity 
does not appear before the operator, but carries out the desired ob- 
jects unseen. It may be so or it may be the Thought force of the 
operator worldng with the Sound-force of the Mantra that effects 
the cure by its operation on the subconscious mind of the patient 
as is considered to be the case by modem psychologists in all faith- 
cures. It is difficult to give more detailed information on the subject, 
where the general tendency is to conceal and to keep to oneself what 
one knows, where people would not even acknowledge or admit their 
having acquaintance with Mantra. This is so because in many places 
people look down upon the Mantrikas owing to the evil practices 
of some of their class. This class is gradually becoming extinct and 
the tradition therefore is not handed down unbroken. It is hoped 
however that when the main features of occult operations performed 
through Mantras as here set forth become well known others would 
publish their experiences. 


KUNDALINl SHAKTI 

YOGA 

According to Sivasamhita there are four kinds of Yoga: Man* 

‘ * Cf. 3T cwfors l 
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trayoga, Hathayoga, Layayoga and Rajyoga.* Yoga through the 
rousing of KundalinI Shakti is Laya yoga. It means the piercing by 
the kundalini shakti of the six bodily centres or chakras (also called 
Padmas-lotuses). 

Yoga means that process by which the human spirit (Jivatma) 
is brought into near and constant communion with, or is merged in, 
the Divine Spirit (Paramatma) according as the nature of the human 
spirit is held to be separate from (Dvaita, Vis’istadvaita) or one with 
(Advaita) the Divine spirit. As Shaktasare Advaitavadins, according 
to them, identity of the two (Jivatma and Paramatma) is realised 
by the Yogi. 

According to the Jains, it is the process by which the Self— 
the human spirit realises its own real pure nature (svabhava).* Al- 
though the Jains believe in multiplicity of souls-all intrinsically pure and 
equally powerful as far as Yoga of each soul individually is concerned, 
they might be considered to be practically Advaitavadins. As each 
individual soul in its ultimate nature (Siddha-Mulctasvarupa) is of the 
nature of the Perfect soul (Paramatma svarupa) and nothing less, in 
their case the soul realizing and the soul realized are one and the 
same.* The latter is called Paramatma because it is the highest 
and purest aspect (Paramasvarupa) of the Jivatma. 

In short, in their case the Jivatma is joined to its own Para- 
matma-svarupa that is to say, it realizes its own pure nature devoid 
of all karmas. 
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KUNDALINI SHABDA BRAHMAN 
The relevance of this discussion will be seen from the fact 
that all Mantras are supposed to be manifestations of Kula Kundalini 
which is a name for the Shabda Brahman or Saguna-brahman in 
individual bodies.* Kundalini believed to be in the Muladhara Chakra 
(or basal bodily centre) is “the cause of sweet, indistinct, and murmuring 
Dhvani, which is compared to the humming of a black bee. Thence 
Shabda originates and being first Para gradually manifests upwards as 
PashyantI, Madhyama, and Vaikharl, (the spoken speech). The substance 
of all Mantras, being manifestation of Kundalini, is consciousness (chit) 
manifesting as letters and words. The letters of the alphabet are 
called Aksara because they are the diagrammatic representation- 
Yantra of the Aksara or Imperishable Brahman. This is realized, 
however, when the Sadhaka’s shakti generated by Sadhana is united 
with Mantra Shakti. The different aspects of Devatas as presiding 
deities of Mantras are the manifestation of the gross (sthula) form of 
Kundalini, * who is however extremely subtle. “Mantra and Devata are 
thus one and particular forms of Brahman as Shiva-Shakti.” 

NADA-BINDU-KALA 

w&m, wfrRiii. 1 

— swr: v 2$ A 

From the Sakala Paramesh vara who is producedfrom Saccidananda 
issued Shakti; from Shakti came Nada; and from Nada issued Bindu, 
the latter being perfected out of Ardhachandra issuing out of Nada 
becoming slightly operative towards “speakable” (Vachya). The Bindu 

* TWjcireT St aft: lh-311 
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x £ri Bappahbatti Suri is the first Jain Acharya to mention Kundalini. See 
Appendix 12 V. 1 
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becomes threefold as the Kamakala, '* or creative will. This triangle 
of Divine Desire Kamakala is personified as the Great Devi Tripura- 
sundarl. 

SIX CHAKRAS 

“Out of the six bodily chakras five lower ones are situated within the spine 
in the cord-a compound of grey and white brain matter. Muladhara is the lowest in 
filum termanale in a position midway in the perineum between the root of the geni- 
tals and the anus. Proceeding upwards controlling genitals is the Svadhishth&na, 
controlling the navel region-abdomen Manipura, controlling the heart Anahata and 
controlling the throat-larynx Vi^uddha. Between the eyebrows is Ajna the sixth 
Chakra. Above them all in the cerebrum is Sahasrara a thousand-petalled lotus, the 
highest centre of manifestation of Consciousness in the body. 

These six Chakras or lotuses have respectively four, six, ten, twelve, sixteen 
and two petals which are configurations made by the position of Yoga-Nadis at any 
particular centre. These Nadis are not those known to the Vaidyas of medical 
shastras but subtle channels (Vivara) along which the Pranik currents flow. The 
letters of the Sanskrit alphabet numbering 50 (excluding second La) are in the petals 
of the six Chakras which also together number 50. f (Ha) and fit (K?a) are in the two 
petals of Ajna Chakra, the Sixteen (vowels) in the sixteen petals of Vi&iddha, 
the 12 consonants ? (Ka) to S (Tha) in the twelve petals of Anahata, the 10 consonants 
? (Da) to^(Fa) in the ten petals of Manipura, the six consonants ? (Ba) to 15 (La) 
in the six petals of SvadhisthSna, and the remaining four consonants? (Va)to ft (Sa) 
in the four petals of MuladhSra. “The six Chakras have their correspondences in 
physical body in the following nerve plexuses commencing from the lowest the Mula- 
dhara: — The Sacrococcygeal plexus, the Sacral plexus, the Solar plexus (which forms 
the great junction of the right and left sympathetic chains Ida and Pingala) with the 
cerebro-spinal axis. Connected with this is the Lumbar plexus. Then follows the 
Cardiac plexus (Anahata) Laryngeal plexus and lastly the Ajna or cerebellum iden- 
tified by some with the pineal Gland, the centre of the third or spiritual eye) with 
its two lobes and above this the Manas Chakra or sensorium with its six lobes, the 
Soma chakra or middle Cerebrum and lastly the Sahasrara or upper Cerebrum. To 
some extent these localizations are yet tentative. The six Chakras themselves are 
vital centres of consciousness really within the spinal column in the white and grey 
matter there.” Shakti and Shakta p. 410 
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We do not propose to enter into a detailed description of these 
six Chakras here. We would refer the readers interested therein to 
the scholarly work “The Serpent Power” by Arthur Avalon. Dr. Rele’s 
‘The Mysterious KundalinI and C. W. Leadbeater’s ‘ The Chakras ’ 
may also be referred to. Dr Rale's identification of KundalinI, however, 
with ‘Right Vagus Nerve’ cannot be approved of. 

Some books mention Lalana Manas and Soma Chakras and 
others many more. But the chief ones are the said six Chakras. Six- 
teen Adharas are also mentioned as suitable points for concentration. 
In the spine the central Nadi is termed Sushumna Nadi. On each 
side, respectively called Ida and Pingala, are the left and right sym- 
pathetic cords. Crossing the central column from one side to the 
other the} 1 ’ make with the Sushumna a threefold knot called TrivenP- which 
is the spot in the Medulla where the sympathetic cords join together 
and whence they take their origin. 

SHATCHAKRA-VEDHA 

Sir John Woodroffe in his work ‘Shakti and Shakta’ has aptly 
described how KundalinI pierces the six centres-Chakras. We would 
therefore quote the relevant portion abridging the same. 

“Shakti when manifestisg divides itself into two polar aspects — Static and 
dynamic — which implies that you cannot have it in a dynamic form without at the 
same time having it in a static form, much like the poles of a magnet. In any given 
sphere of activity of force you must have according to the cosmic principle a static 
back-ground Shakti at rest or ‘coiled’ as the Tantras say. In the living body there 
is, therefore, the same polarisation. * * * Shakti is never exhausted, that is, emptied into 
any of its forms. In the body Kundali is the static centre and round this centre the 
whole of the bodily forces move. The body may, therefore, be compared to a magnet 
with two poles. The Muladhara, in so far as it is the seat of Kundali Shakti, a 
comparitively gross form of Chit (being Chit-Shalcti and Maya-Shalcti) is the static 
pole in relation to the rest of the body which is dynamic”. 

’This knot is called Rudragranthi. There are other two: Brahmagranthi in the 
Muladhara Chakra and .Visnugranthi in the Anahata Chakra. The force of Maya 
Shakti is greater at this knots. 
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“By Pranayama and other Yogik processes this static Shakti-Kundalini 
becomes dynamic." When completely dynamic, that is, when Kundali unites with Shiva 
in the SaliasrSra the polarisation of the body gives way. The two poles are united 
in one and there is the state of consciousness called Samadhi (Ecstasy). This unity of 
two poles is in relation to consciousness only. The body actually exists continuing 
its organic life; but man's consciousness of his body and all other objects is withdrawn 
because the mind has ceased to function as far as his consciousness is concerned. 
Then the question arises how is the body sustained. The Tantriks say it is sustained 
by Amrta-the nectar which flows from the union of Kundalini shakti with Shiva in 
the Sahasrara. This nectar is an ejection of power generated by their union." Sir John 
Woodroffe cites the opinion of his friend Professor Pramathanatha Mukhopadhyava: 
“the potential Kundali Shakti becomes kinetic shakti; and yet since shakei-even 
as given in the Mula centre is an infinitude, it is not depleted; the potential store 
always remaining unexhausted. In this case the dynamic equivalent is a partial conver- 
sion of one mode of energy into another. If, however, the coiled power at the Miila 
became absolutely uncoiled there would result the dissolution of the three bodies 
gross, subtle and causal, and consequently Videha-Mukti, because the static back- 
ground in relation to a particular form of existence would, according to this hypo- 
thesis, have wholly given way.” 

“As the Shakti ascends the body becomes cold. It is not due to the dep’etion 
of the static power at the Muladhara but to the concentration or convergence of the 
dynamic power-the Prana which is ordinarily diffused over the whole body. In Yoga 
it is converged along the axis (Merudanda), the static equivalent of Kundalinl-shakti 
enduring in both cases. Some part of the already available dynamic PrSna is made 
to act at the base of the axis in a suitable manner by which means the basal centre 
or Muladhara becomes, as it were, over saturated and re-acts on the whole diffused 
dynamic power (or Prana) of the body by withdrawing it from the tissues and conver- 
ging it along the line of the axis. In this way the diffused dynamic equivalent becomes 
the converged dynamic equivalent along the axis. What, according to this view, 
ascends, is not the whole Shakti but an eject like condensed lightning, which at 
length reaches the Parama-Shivasthana. There the individual consciousness is 
merged into the supreme consciousness, the limited consciousness transcending 
directly intuits the Reality. When Kundali Shakti sleeps in the Muladhara, man is 
awake to the world. When she awakes and unites with the supreme static Conscious- 
ness he is asleep to the world and is one with the Light of all things.” 

*Kundalini is roused by Tapas i. e, Pranayama and Mantra. ‘Hum Hamsah’ is the 
actual Mantra used for the purpose. Generally speaking Panchadashi Mantra is 
regarded as the most appropriate. ‘Hamsah’ is the Ajapa Gayatri Mantra. 
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"The main principle appears to be that when ‘wakened’ Kundali Shakti 
either Herself or in Her eject ceases to be a static power sustaining the word consci- 
ousness, and when once set in movement is drawn to that other static centre in the 
thousand-pctallcd Lotus (Snhasrara) which is I-Iersclf in union with the Shiva 
consciousness or the consciousness of ecstasy beyond the world of forms.” 

It may be noted here that Gayatri Sadhana is in the highest 
Chakra viz. Ajna only and that followers of Samayachara do not 
worship in any of the Chakras below Anahata. 

samadhi 

Practitioners of this Yoga claim that it is higher than any 
other and that the Samadhi (ecstasy) attained thereby is more perfect. 
The Samadhi of Lay a- Yoga however is said to be Savikalpa samadhi. 
and that of Raja-Yoga Nirvikalpa samadhi. 

“In Mantravoga worship and devotion predominate. In the Sama- 
dhi of Mantrayogn the state of ‘Mahabhava’ is attained marked by 
immobility and speechlessness.” In Halhayoga, contemplation is on 
the Light: 

X JR 3^ l 

rsroRpsRvfigai hsfraR nGhernnda Samhita, VlUpades’a v. 17 

In Ilathayoga the Samadhi called ‘Mahabodha’ is attained; respi- 
ration ceases and the yogi is without sign of animation. In Layayoga 
the Samadhi called ‘Mahalaya’ is attained; there is no outer consciousness 
but the yogi is immersed in the Ocean of Bliss. In Rajayoga ‘Nirvikalpa 
Samadhi’ is attained; there is Nirvikalpa Cbit-Svarupa-bhava and ultima- 
tely Liberation. There are four states of detachment (Vairagya) from 
the world corresponding to the four yogas. Mantra, Hatha, Laya and 
Raja; they are Mridu (Weak or intermittent) Madhyama, (Middling), 
Adhimatra (of high degree) and Para (Highest). 

MUKTI 

Not only the Mantrayogi but also the Hathayogi avails him- 
self of this kundallyoga for Liberation. Then remains the Rajayoga 
or Jnanayoga which yoga is termed Dhyanayoga. 
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There are thus two main lines of yoga, namely Dhyana or 
Bhavanayoga and kundall yoga. The Jains favour Rajayoga-Bhavana- 
yoga*. In Dhyana yoga. Samadhi is attained through detachment 
from the world and meditation leading to cessation of all the mental 
activities or the uprising of pure Consciousness unhindered by the 
limitations of the mind. This meditation is sometimes aided by auxi- 
liary processes of Mantra or Hatha yoga (other than the rousing of 
Kundall shakti). The degree to which this unveiling ~of consciousness 
is effected depends upon the meditative powers (Jnana Shakti) of the 
Sadhaka, and the extent of his detachment from the world. In it 
there is no rousing and union of kundall shakti with the accompany- 
ing bliss and acquisition of special powers (Siddki). In both Yogas 
bodily consciousness is lost but there being no union of the central 
bodily power with the supreme consciousness the Dhyanayogi does 
not possess the particular kind of enjoyment (Bhukti). There is a 
difference between the Bhukti of the Divyayogi and the Virasadhaka, 
the latter has only a reflection of the bliss on the physical plane — a 
welling up of the true Bliss through the deadening coverings and 
trammels of matter. The so called Mukti of the Vira-sadhaka is only 
figurative. It is the Divya— yogi who has both Bhukti and Mukti. 


TANTRAS 

WESTERN WRITER’S IGNORANCE. 

There has been much mis-understanding created by Western 
writers about Tantra. To them it was a jumble of black magic and 
erotic mysticism cemented together by a ritual which is meaningless 
mummery. Sir John Woodroffe says: 

“A large number of these writers who talk in this strain have never had a 
Tantra in their hands and such Orientalists as have read some portions of these 
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scriptures have not generally understood them, otherwise they would not have found 
them to be so “ meaningless They may be bad or they may be good but they have 
a meaning. Men are not such fools as to believe in what is meaningless. To them 
perhaps it had no meaning. For otherwise they would not define Mantra as “mystical 
words Mudra as “ mystical gestures ” and Yantra as “mystical diagrams”. 

It doss not imply knowledge. Those who speak of ‘mummery’, 
‘gibberish’, and ‘superstition’ betray both their incapacity and ignorance. 

NECESSITY FOR PRACTICAL METHOD IN RELIGION 

Religion is a practical activity; just as the body requires exer- 
cise training and gymnastic, so does the mind. This may be of a 
merely intellectual or spiritual kind. The means employed are called 
Sadhana which comes from the root “ Sadh ” to exert. Sadhana 
is that which leads to Siddhi.’ Some practical ritualistic Method 
is necessary for realisation if religion is not to be barren of 
result. Tantra Shastra gives that practical method. The mere state- 
ment of religious truths is not sufficient. What is necessary is a 
practical method of realisation. Further ordinary people cannot appre- 
hend nor can they derive satisfaction from mere metaphysical concepts. 
For them ritualistic methods of self realisation are useful. These people 
are impressed if one can appeal to the personal principle. Be it Devi 
or Deva, Shiva or Vishnu, or Buddha or Jina, or for the matter of 
that any other deity. Further these people require guidance of a 
preceptor. It is not enough for them to meditate and to uplift their 
mind in homage to the supreme deity. They need a definite repre- 
sentation of their object of worship as is detailed in the Dhyana of 
the Devatas or in their image or Yantra. A ritualistic and pictorial 
religion can hold their attention. 

RITUAL AND ITS UTILITY 

“ Ritual is an art, the art of religion. Art is the outward material expression 
of ideas intellectually held and emotionally felt. Ritual art is concerned with the 
expression of those ideas and feeling which are specifically called religious. It is a 
mode by which religious truth is presented, and made intelligible in material forms 
and symbols to the mind. It appeals to all natures passionately sensible of that 
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Beauty in which, to some, God most manifests Himself. But it is more than this. 
For it is the means by which the mind is transformed and purified. In particular 
according to Indian principles it is the instrument whereby the consciousness of the 
worshipper (Sadhaka) is shaped in actual fact into forms of experience which embody 
the truths which Scripture teaches.” 

It is true that in course of time all these tendencies become 
accentuated and superstition, mechanical devotion, lifeless formalism 
and other abuses result. Buddhism in its origin has been a reaction 
against excessive and barren ritualism yet it could not rest with a 
mere statement of truths and the eight-fold path. Something practi- 
cal was needed. The Mahayana was produced. Nagarjuna in the 
second century A. D. is said to have promulgated ideas to be found 
in the Tantras. Theistic notions as also Yoga came to be adopted 
in the Buddhist systems. The worship of the Shaktis spread. The 
Buddhist Mantrayana and Vajrayana found acceptance. Thus Tantrik 
Buddhism became fully developed. 

ATTITUDE OF ENGLISH-EDUCATED INDIANS 

Tantra Shastra governs the household and temple ritual of 
every Hindu. Sir John Woodroffe asks how is it that such a Shastra 
has fallen into complete neglect and disrepute amongst the larger 
body of the English-educated community. And he answers: — “ In the 
first place the English-educated people of this country were formerly 
almost exclusively, and later to a considerable extent, under the entire 
sway of their English educators. In fact they were in a sense their 
creation. They were, and some of them still are, the Manasaputra of 
the English. For them what was English and Western was the mode. 
Hindu religion, philosophy and art were only, it was supposed, for 
the so-called “uneducated” women and peasants and for native 
Pandits who, though learned in their futile way, had not received the 
illuminating advantages of a western training. ” “ Their mind has 
been so dominated and moulded to a Western manner of thinking 
(philosophical, religious, artistic, social and political) that they have 
scarcely any greater capacity to appreciate their own cultural inheri- 
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ance than their teachers, be that capacity in any particular case more 
or less. Some of them care nothing for their Shastra. Others do not 
understand it. x x x The Indian who has lost his Indian soul must 
regain it if he would retain that independence in his thought and in 
the ordering of his life which is the mark of a man, that is of one 
who seeks Svarajyasiddhi. 

“Again the cause of this ignorance is the fact that the Tantra 
Shastra is a Sadhana Shastra, the greater part of which becomes 
intelligible only by Sadhana. ” 

IMPARTIAL CRITICISM OF TANTRAS 

An impartial criticism of Tantras may be summed up in the 
few words that together with what has value, it contains some practices 
which are not approved and which have led to abuse (for these see post). 

TANTRAS THEIR CONTENTS AND CHARACTERISTICS 

We have mentioned in the beginning that “ Sri Bhairava 
Padmavati Kalpa ”, the work here published, is a Tantra. We would, 
therefore, consider the characteristics and contents of Tantras. We 
do not propose to enter into a learned discussion about the etymology 
of the word ‘ Tantra Readers interested in such discussion will find 
it in the beginning of chapter II of ‘ Shakti and Shakta ’ by Sir John 
Woodroffe. According to the said chapter Tantra means a particular 
kind of religious scripture. Kamika Agama there quoted gives the 
following definition:- 

srroi ** stchri gg sjftw fosfrft u 

“ It is called Tantra because it promulgates great knowledge 
concerning Tattva and Mantra and because it saves. ” 

CONTENTS 

“ The Tantra deals with all matters of common belief and 
interest from the doctrine of the origin of the world to the laws 
which govern kings and societies which they have been divinely 
appointed to rule, medicine and science generally. The Tantra is not 
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only the basis of popular Hindu practice, on which account it is 
known as the Sadhana-Sastra, but is the repository of esoteric belief 
and practices, particularly those relating to Yoga and mantra-tattva; 
Indeed, as regards the last which is one of the most peculiar, and at 
the same time, most profound aspects of Hindu teaching, the Tantra 
is to such an extent the acknowledged repository of this spiritual 
science that its other name is the mantra-shastra. Its claims to such 
a name could not have been made good were there not some ground 
for its assertion that it is a yoga-shastra for the Kali age. As to 
which Tantras, however, are authoritative there appear to be differences 
of opinion, such differences being due either to a mistaken Sectarianism, 
or possibly to real divergences as regards doctrinal thought and 
historical descent. 

“ Thus the Tantras are concerned not only with worship, spiritual doctrines 
and popular Hindu practices Religious, Mantrik or Yaugik, but also Science, Law, 
Medicine and a variety of other subjects. Indian Chemistry and Medicine in particular 
are largely indebted to the Tantras. ” 

“In short, it is considered an error to regard the Tantra as the petty Sastra 
of any religious sect only, and a still greater mistake to limit its operation to that 
which is but one only of its particular methods or divisions of worshippers.” 

Principles of Tantra, Introduction, P. XXIX. 

These Tantras are otherwise known as Agamas. It is a common 
misconception that Tantra is the name of the Scripture of the ShSktas 
or worshippers of Shakti. This is not so. There are Tantras of other 
sects also. Tantras of Shaivas, Vaishnavas, Sauras and Ganapatyas. 

Sir John Woodroffe says that even the Jains and Bauddhas 
have their own Tantras ( See Shakti and Shakta p. 78 ). Similarly in 
Shakti-Sangama-Tantra, Kall-Khanda, 8th Patala ( See p. 92 vv; 
12 to 14 ) Jains also are classed among the Tantrikas. 

SCHOOLS AND DIVISIONS 

There are various divisions and sub-divisions of these Agamas 
such as Vaidic and Non-Vaidic. Then again the Agamas- are divided 
according as the Ishtadevata worshipped is: Shakti, Shiva, Vishnu, 
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Surya or Ganapati. The large extent of Tantra literature can be seen 
from the fact that “ the Sammohana Tantra (Chapter VI) mentions 
64 Tantras, 327 Upatantras as also Yamalas, Damaras, Samhitas and 
other Scriptures of the Shakta class; 32 Tantras, 125 Upatantras, as 
also Yamalas, Damaras, Puranas and other Scriptures of the Shaiva 
class; 75 Tantras,. 205 Upatantras, as also Yamalas, Damaras, 
Samhitas of the Vaishnava class; numerous tantras and other scriptures 
of the Ganapatya' and Saura classes, and a number of Puranas, 
Upapuranas and other variously named Scriptures of the Bauddha 
class. It then (chapter VII) mentions over 500 Tantras and nearly 
the same amount of Upatantras, of some 22 Agamas, Chinagamas 
(see chapter IV post) Bauddhagama, Jaina, Pashupata, KS.pS.lika, 
Pancharatra, Bhairava and others. There is thus a vast mass of Tantras 
in the Agamas belonging to differing schools of doctrine and practice. ” 
The characteristices of Agama are summed up as follows: 

| 

(i 

g-gwirotf II — Bipnwn( 

COMMON CHARACTERISTICS ' 

In all these, however, it will be found on an examination that 
there are the same general ideas, characteristics and practices. There 
is emphasis on devotion (Bhakti), provision for all castes and both 
sexes. “Instances of common practices are for example Mantra, Blja, 
Yantra, Mudra, Nyasa, Bhutashuddhi, Kundallyoga construction and 
consecretion of temples and images (Kriya) religious and social 
observations (Charya) such as Ahnika, V arnasbramadharma, Utsava; 
and practical magic (mayayoga).” “To my mind, one of the most 
distinctive marks of the TSntrik system is its profound application of 
psychology to worship, and the manner in which it not only teaches 
through symbols, but actualy creates, through its ritual methods, the 
states of mind which are set forth as the end of its teachings.” 
P. XVI Introduction to Shri Chakra Sambhara. 
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Where there is Mantra, Yantra, Ny5sa, Diksha, Guru, and the 
like there is Tantra Shastra. In fact one of the names of the latter 
is Mantra Shastra. With these similarities there are certain variations 
of doctrine and practice between the different schools.” 

There is only 'one important matter in which there is difference 
worth noting i. e. division of the practices of the worshippers into 
Dakshin&chSra and V&machara. The secret SSdhanS of some of the 
Tatter has acquired such notoriety that to . some ‘Tantra’ connotes 
this particular worship and its abuses and nothing else. One cannot, 
however, identify Tantra with the particular practices of a section of 
worshippers only. 

six amnAyas and four sampradAyas • 

Tantras mention six Amn&yas which are in order of their origin 
revealed by the six faces of Shiva looking East (Purv5mn5ya), South 
(DakshinamnSya), West (Paschim5.mn5.ya), North (UttaramnSya) the 
Upper (Urdhv5mn5ya) and the Lower and concealed (AdhSmnSya) 
According to the DevySgama (1) The Eastern face revealed Shrl 
Bhuvaneshvari, Tripura, Lalita, Padm5, Shulim, Sarasvati, TvaritS, 
Nity5, Vajraprastarini, Annapurna, Mahalakshmi, Lakshmi, V5gv5dinl 
with all their rites and Mantras. (2) The Southern face revealed 
Prasadasadashiva, Dakshin5murti, Batuka, Manjughosha, Bhairava, 
Mritasanjivanlvidya and Mrityunjaya with all their rites and Mantras. 
(3) The Western face revealed V5sudeva, Vishnu, Ramchandra, Ganesha, 
Agni, Surya, Vidhu (Chandra), Dikpalas, Hanum5n and others their 
rites and Mantras. (4) The Northern face revealed Devis Dakshina- 
kalika, Mahakall, GuhyakalT, Smashanakalika, Bhadrakall, Ekajata 
ugratara, Tarim, K5ty5yani, Chhinnamasta, Nilasarasvati, Durg5, 
Jayadurga, Navadurga, Vashuli, Dhumavatl, VishalakshI, Gauri, Bagal5- 
mukhl, Pratyangir5, Matangl MahishamardinT, their rites and Mantras. 
(5) The upper face revealed Tripurasundari, Tripureshi, Bhairavi, 
TripurabhairavJ, Smash5nabhairavl, Bhuvaneshlbhairavl, Shatkutabhai- 
ravl, Annapurnabhairavl, Panchami, ShodashI, Malin!, Balabaia with 
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their rites and Mantras. (6) The lower face revealed DevatHsthSna, Asana, 
Yantra, Mala, Naivedya, Balid&na, Sadhana, Purashcharana and 
Mantrasiddhi. It is called Ish5namnSya. 

According to Niruttara Tantra the PurvSmnaya and DakshinS- 
mnSya rites are for Pashu sadhakas. The PashchimSmn&ya is for Pashu 
and VIra, the UttraramnSya is for VIra and Divya and the TJrddhv5mn§y a 
is for Divya. There are four Sampradayas amongst the Shaktas viz. 
Kerala, Kashmira Gauda and VilSsa. In each of these there are Pad- 
dhatis such as Shuddha, Gupta and Ugra. There is variance of De- 
vatSs and rituals. The connection between these Sampradayas and 
AmnSyas is shown in the' following verse, 
arafara: to. mftv. tfsuit vftxL 

^ i 

$ uk ^ II II 

THREE KRANTAS 

There are again three Kran tas-geographical divisions of India 
viz, Vishnu Kranta, Ratha Kranta and As’va Kranta being respectively 
the North-Eastern, North-Western and Southern divisions of India 
each of which has a separate set of 64 Tantras. 

THREE MATAS 

There are three main Matas viz, Kadi, Hadi and Kahadi. The 
first has Kali as the DevatS, the second Tripurasundari and the third 
Tar5 i. e. Nilasarasvatl, Gauda Sampradaya considers Kadi the high- 
est Mata, whilst Kashmira and Kerala worship Tripura and Tara. 

J 

Out of 56 Deshas 18 follow Gauda extending from Nepala to Kalinga 
and 19 follow Kerala extending from Vindhyachala to the Southern 
sea and the remaining Deshas Kashmira Sampradaya. 

SEVEN TANTRIK ACHARAS 

According to Kularnava Tantra there are seven Acharas viz, 
Veda, Vaishnava, Shaiva, Dakshina, Varna, Siddhanta and Kaula. The 
first four are considered Pashvachara. In the fifth and the sixth, a gra- 
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dual approach is made to the seventh considered the highest. The 
main divisions of Achara however are Vedachara, Dakshinachara and 
Vamachara. Vedachara is not VaidikachSra. The latter is outside the 
sevenfold Tantrik division of Achara. Tantrik VedSchara is Tantrik 
Upasana with Vaidik rites and Mantras with Agni as Devata. Vedachara 
is the lowest and Kaulachara as stated above the highest. According 
to Vishvasara Tantra in VedSchSra the Sadhaka should not worship 
the Deva at night and should be celibate except in the period follow- 
ing the courses of the wife, and should not eat meat and fish on the 
Parva days. Vaishnavachara is much stricter. Complete celibacy and 
Ahimsa (non-killing) are to be observed. It is marked by worship of 
Vishnu TapascharyS and contemplation of the Supreme. Shaivachara 
is Vedachara with the difference that Ahimsa is to be observed and 
meditation is on Shiva. Dakshinachara is so called because of Rishi 
Dakshinamurti who is said to have practised it. This is preparatory 
for the Vira and Divya Bhavas. Meditation is on the supreme Ishvari 
after taking Vijaya (Bhang). Japa of Mantra is done at night. Siddhi 
is attained by using a rosary of human bone (MahSshangkha) at cer- 
tain places including a Shaktipltha. Dakshinachara does not mean 
“right hand worship" but is the Achara favourable for the worship of 
Dakshina Kalika who is a Devi of the Uttara AmnSya. Approach is 
here made to Vira rituals. The Sadhaka here starts on NivrittimSrga, 
worships not merely an aspect .of Deva but Deva-whole i.e. Adya- 
shakti in whom are united the three Shaktis of Brahman viz, Icch&, 
Kriya and Jnana. Vamachara also does not mean “Left-hand worship”. 
It is so called because it is adverse to the popular Pravrittimarga or 
because Varna (woman) enters into the Achara. What is commenced 
here is completed in Siddhantachara and Kaulachara. Kaulas are aptly 
described in the following verse. 

s^: ijimr wff; Iter: mind gwicrr irar: i 
wmmi: it 

“At heart a Shakta, outwardly a Shaiva, in gatherings a Vaishnava- 
in thus many a guise the Kaulas wander on earth.” 
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AUTIQU1TY OF TANTRAS 

On the antiquity of the Tantra literature, Sir John Woodroffe, 
in his introduction to Principles of Tantra, says as follows:- 

" Whatever be the date of the first appearance of specifically Tantric doctrines, 
which, owing to the progressive nature of its developments, may never be ascertained, 
it will be probably found, upon a profounder inquiry into the subject than has been 
hitherto made, that the antiquity of the Tantra has been much underestimed. This 
however, does not mean that all the current Tantras, or all their contents, are of 
great antiquity. Comparatively modern Tantras may, however, be based on older 
versions now lost. 

'The following remarks of Professor Hayman Wilson have a bearing on 
this point, both on the general question of the antiquity of the Hindu Sastras and 
that of the Tantra, if, as is commonly done, the date of the latter is to be fixed with 
reference to the alleged date of the Pauranic period, which, according to general 
European views precedes them. 'It is’, therefore, 'as idle as it is irrational to dispute 
the antiquity or authenticity of the great portion of the contents of the PurSnas 
in the face of abundant positive and circumstantial evidence of the prevalence of the 
doctrines which they teach, the currency of the legends which they narrate, and the 
integrity of the institutions which they describe at least three centuries before the 
Christian Era. But the origin and development of these doctrines, traditions and 
institutions were not the work of a day, and the testimony which establishes their 
existence three centuries before Christianity carries it back to a much more remote 
antiquity-to an antiquity that is probably not surpassed by any of the prevailing 
fictions, institutions, or beliefs of the ancient world". 

Sir John Woodroffe has also given expression to a generally accepted view 
according to which "the Agamas did not come into being earlier than a date later than 
the first and chief Upanishads and perhaps at the close of what is generally called 
the Aupnishadik age." 

The Puranas are replete with Tantrik rituals and SadhanS. Agni Purana 
contains worship of several Tantrik deities and shows that the Tan- 
trik worship had made considerable progress and was developed to an 
extent. Shiva Purina V Samhita, L Adhyaya V. 28-29 actually names 
the ten Mahavidyas as emanating from Durga. The general opinion 
therefore above cited gives a correct indication of the age of Tantras. 

VALUE OF TANTRA 

Speaking about the intrinsic value of Tantra Shastra Sir John 
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Woodrofie at page 41 of “Shakti and Shalcta” 2nd edition, says: 

"Thus it (Tanlra ShSslra) is the storcliotisc of Indian occultism. This occult 
side of the Tantras is of scicutific importance, the more particularly having regard 
to the present revived interest in occultist study in the West. "New thought" as it 
is called and kindred movements area form of MantravidyS. Vashikaranam is hypno- 
tism, fascination. There is "Spiritualism" and "Powers" in the Tantras and so forth. 
For myself, however, the philosophical and religious aspect of the Scripture is more 
important still. The Main question for the generality of men is not Power (Siddhi). 
Indeed the study of occultism and its practice has its dangers; and the pursuit of 
these powers is considered an obstacle to the attainment of that true Siddhi which 
is the eni of every Shlstra." 

Sit* John Woodrofle says further that although worship of Sha- 
kti is in some of its essential features very ancient, it is yet, in its 
essentials, and in its developed form as known to-day, harmonious 
with some of the teachings of modern philosophy and science. It may 
be noted here that a large number of publications particularly in 
America and England on ‘New Thought’, ‘Will Power’, ‘Vitalism’, 
‘Creative Thought’, ‘Right Thought’, ‘Self Unfoldment’, ‘Secret of 
Achievement’, ‘Mental Therapeutics’ and the like, embody principles 
which are essentially those of some forms of Shakti Sadhana both 
higher and lower. There are also books of disguised magic as howto 
control others (Vashikarana) by making them buy what they do not 
want, how to secure ‘affection’ and so forth which are in certain 
respects on the same level as ShSbara Tantra a lower class of book 
on Mantras, Shabara meaning Chandala the lowest of men. 

MAIN OBJECTIONS AGAINST TANTRAS 

There are two main objections on which it is said that the 
Tantras are unVaidic. The first objection is ‘Panchatattva’ worship 
or worship with meat, wine, fish, grain and woman. The second is that 
they contain magic. Taking up the second objection first Sir John 
Woodroffe says:- 

"Magic is not peculiar to the Tantras. It is to be found in plenty in the 
Atharvaveda. In fact the definition of AbhichSra is ‘the Karma described in the 
Tantras and Atharvaveda’. 
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“It has been. the subject of debate whether the TSntrik Panchatattva ritual 
with wine aud so forth is a product of Buddhism, and whether it. is opposed to Vai- 
dilc Dharma. Some have supposed that these rites originally came from yellow Asia, 
penetrated into India where they received its impress, and again made their way to 
the north to encounter earlier original forms. I have elsewhere put forward some 
facts which suggest that these rites may be a continuance, though in another form, of 
ancient Vaidik usage in which Soma, Meat, Fish and Purodasha formed a part. 
Though there are some Maithuna rites in the Vedas it is possible that the Shakta 
ritual in this respect has its origin in Chinachara. Possibly the whole ritual comes 
therefrom.” 

We would here refer to 17th Patala (chapter) of Rudraj'amala where 
Atharvaveda is very much praised so much so that it is stated that 
Samaveda arose from Atharvaveda; Yajurveda from Samaveda and 
Rgveda from Yajurveda the very opposite of the order in which Vedas 
are usually taken to have originated. It is stated that all Vidyas and 
all deities live in Atharvaveda. It is also stated that the principle 
underlying Atharvaveda transcends all Bhavas i.e. Pashu, VJra and 
Divya. Kundall is stated to be the supreme deity of Atharvaveda. 
It is said to be:- 

im ii 

s-Fpsirfhm fifeir imu 

It also contains the account of Vas’istha’s visit to Mahachma and 
his worshipping according to Chinachara. Similar account is to be 
found in the first Patala of Brahmayamala. For the same purpose 
may be perused the quotation from Shakti Sangama Tantra contained 
in the Principles of Tantra by Sir John woodroffe. There it is stated 
“Go to Mahachina (Tibet) and the country of Bauddhas and always 
follow Atharvaveda. ” 

m asr II 

PANCHATATTVA. 

We shall now deal with the Panchatattva. “It is not uncom- 
monly thought .that Vamachara is that AchSra into which Varna or 
woman enters.” This is only partially true that is to say true of the 
Sadhakas who worship with Shakti according to Vamachara rites; 
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but amongst that class also there are BrahmachSris. They are Aghoras 
and Pashupatas ( though they do take wine and eat meat). Some 
VamacharTs never cease to be chaste ( Brahmacharf ), such as Oghada 
Sadhus, worshippers of Batuka Bhairava, Kanthadhari and followers 
of the Nathas, such as GorakshanStha, Sitan&tha and Matsyendranatha. 
In Nilakrama there is no Maithuna. Others comprised in the V&m&ch5ra 
class are KSpalikas, Kalamukhas, BhSndikeras, Digambaras, Kaulas, and 
followers of ChinSchara. There are different practices in some sects. A- 
mongst the Kalamukhas the KalavTras are said to be worshipping KumarTs 
upto the age of 9 and KSmamohanas worshipping with adult Shaktis. Some 
advanced members of Vamacharl class refrain from wine and meat also. 
They may be Brahmakaulas. Further according to the account given 
in Mahanirvana Tantra of the Bhairavichakra and Tattvachakra “ the 
Panchatattvas are either real ( Pratyaksha, “Idealising” — statements 
to the contrary are, when not due to ignorance, false ), substitutional 
( Anukalapa ) and esoteric ( Divyatattva ). As regards the second, 
even a vegetarian would not object to “ meat ” which is in fact ginger, 
nor the abstainner to “ wine ” which is cocoanut water in a bellmetal 
vessel. As for the Esoteric Tattvas they are not material articles or 
practices, but the symbols for Yogic processes ” It must be said, 
however, that in some cases there are more unrestrained practices 
and the accounts given in the Bhairavl and Tattva Chakras may be 
compared with them. 

It would appear that this kind of worship is restricted to one 
section of the Vamacharis, namely Vlra class where also it is further 
restricted to the Svabhavavlras and Mantrasiddhavlras, the other Viras 
as well as the Pashu and Divya classes are prohibited from practising 
the particular kind of worship. There are still further restrictions that 
a Sadhaka should perform this sort of worship with his own wife 
( SvakTyasliakti ) and it is only when a Sadhaka has no wife or she 
is incompetent ( Anadhikarini ) that he may take some other Shakti 
but it is for the purpose of ritual worship only, and that also only 
during actual worship. Sir John Woodroffe says that the particular 
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ritual practice is generally of historical interest only. Such practice, 
to-day is under the influence of the time being transformed. The only 
thing which can be said about this practice, says Sir John woodroffe, 
is that it is not a modern invention but seems to be a continuation 
of ancient Vaidik usage. The argument advanced by the Tantrikas in 
favour of Panchatattva Sadhakas is:- “ It is irrational to accept one 
portion of Shastra as valuable and reject another as worthless. The 
principle underlying the Sadhana is thus enunciated. 

^ fares' i 

Ira q^RTRT II — *<£ 
The Great Bhairava has ordained in the Kaula doctrine that Siddhi 
(spiritual advancement) must be achieved by means of those very 
things which are the causes of man's downfall. 

The Tantras themselves contain injunctions against unrestrained 
indulgence in flesh, wine and woman. 

Kularnava Tantra says:- 

wnrccir: m fsfl 'wnr: H 
nluiRra: sra 3 t ra>n% n 
uwsfq ^ gw: ^ II 

If a man can obtain Liberation by drinking, all given to drinking 
would attain Liberation. If one can be meritorious merely by eating 
meat, all meat-eaters would be meritorious. If they attain salvation 
by sexual enjoyment with women, all the creatures would be 
emancipated by sexual intercourse with women. 

Sir John Woodroffe says that the usage of wine, meat and so 
forth is itself very old. 

“If the subject be studied it will, I think, be found that in this matter those wor- 
shippers are thecontinuators of very ancient practices which had their counterparts 
in the earlier Vaidikachara, but were subsequently abandoned, possibly under the 
influence of Jainism and Buddhism. In Vaidik&chSra Soma used to be taken instead 
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of wine. “Meat” was offered in Mangs&shtaka ShrSddha; fish in the Ashtakashraddha 
and Pretashraddha and Maithuna as a recognised rite will be found in the VSmadevya 
Vrata and Mahavrata of universally recognised Vaidik texts. Possibly however this 
element of Maithuna may be foreign and imported by Chinachara” Shakti and 
Shakta (Ch. V). 

JAIN A AND BAUDDHA INFLUENCE 
Sir John Woodroffe says (‘ Shakti and Shakta ’ p. 60 ) “ that 
the present day general prohibition against the use of wine, and the 
generally prevalent avoidance, or limitation of an animal diet, are 
due to the influence of Jainism and Buddhism which arose after, and 
in opposition to Vaidik usage. Their influence is most marked of course 
in Vaishnavism but has not been without effect elsewhere; ” 

NO PANCHATATTVA WORSHIP IN JAIN TANTRA 
It is clear, therefore, that it is due to Jain influence that indulgence 
in flesh, wine etc, is generally controlled. Accordingly there cannot 
be and there is not anything in Jain Tantra to favour directly or 
indirectly any element of Panchatattva worship. Jain MSntrikas have 
always emphasized on the absolute necessity of Brahmacharya-celibacy 
I in all the S5dhan§s. All thoughts of sex are considered the greatest 
impediments to attainment of success in Mantras by the Jains. Fasting 
is also recommended for attaining success in the various AnusthSnas. 
Where complete fast is not possible restriction is placed on even the 
ordinary vegetarian food \yhich Jains - always take and meals are 
recommended to be cut down to single meal per day during such 
practices with recommendation to exclude sweets, spices, milk and ghee 
etc. also if possible. This is with a view to control passions and shut 
out worldly thoughts and bring about pure contemplation by the action 
of the soul freed to an extent from the bodily bonds. For this very 
reason worship is recommended to be performed , in lonely places, 
gardens, banks of rivers, temples, or holy places of pilgrimage. It is 
due to this that ordinary Jains do not like to be classed amongst 
Tantrikas whom they consider practitioners of rites with wine and 
women. The general features of Tantrik worship will, however, be 
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noted to exist amongst the Jains by the careful reader of the Tantra 
here published. 

MANTRA AND VAIDIK LITERATURE 

The learned editor of Sadhanmala, Dr. Benoytosh Bhattacharyya 
though considering magic to be mere superstition says: “If materials 
were available it could be traceable right upto the beginning of creation, 
and superstition exists now in more or less aggravated form in almost 
all civilised countries.” 

“India is, therefore, not exception and three principal religions of ancient 
India, Buddhism, Jainism and Hinduism alike shared belief in magic. 
In India, the course of the development of magical conception can 
be traced through a continuous literature without a break for over 
three thousand years, and the different phases of development find 
expression in the Rgveda, the Br&hmanas, Atharvaveda, Kalpasutras, 
Dharmasutras, Pur&nas, the Tantras and the Pancaratras.” 

This will convince the reader of the connection of Mantras 
with the ancient Vaidik literature. “Even Kautilya the famous author 0 
of Arthashastra and the famous Minister of the Emperor Chandragupta 
recommends to the King to seek the help of magicians to avoid 
calamities to the State.” 

TANTRAS AND VEDAS 

Hinduism reveals as it were a double framework, on the one 
hand there are the four Vedas with their Samhitas, Brahmanas, and 
Upanishads and on the other what has been called the “Fifth Veda” 
that is Nigama, Agama and kindred shastras and certain especially 
1 Tantrik * Upanishads attached to the Saubhagya Kanda of the 
Atharvaveda such as Adv&itabhava, Kaula, Kalika Upanishads. “There 
are Vaidik and Tantrik Kalpa Sutras and Suktas such as the Tantrika 
Devi and Matsya Suktas. As a counter-part of the [Brahmasutras we 
have the Shakti Sutras of Agastya. There is both Vaidik and Tantrik 
ritual such as Vaidik ten Sangskaras and the Tantrik Sangskaras, such 



62 


INTRODUCTION 


as Abhisheka; Vaidik and Tantrik initiation ( Upanayana and Dlksha); 
Vaidik and Tantrik GSyatrl; the Vaidik Om, the so-called “Tantrik ” 
Bijas such as Hring; Vaidik Guru and Deshika Guru and so forth. 
This dualism may be found carried into other matters as well such 
as medicine, law, writing. So whilst the Vaidik Ayurveda employed 
vegetable drugs, the “ Tantrikas " used metallic, substances. “ This 
indicates that there must have been two sources of religion one of 
which (possibly in some respects the older) incorporated parts of, and 
in lime largely superseded, the other.” Some of the Avaidika cults must 
have in course of time adopted certain Vaidik rites such as Homa; 
the Vaidikas in their turn taking up some of the Avaidika practices. 
It is not possible to sketch here the development of Tantras through 
all the stages and compare all the salient features thereof with those 
of the Vedas. For details we would refer the readers to Appendix II 
to “Shakti and Shalcta.” It is shown in the said appendix what was 
the counterpart of the Tantrik details and rituals in the Vedas. In 
the Yajnas, Vaidik people principally worshipped the female deity 
named Sarasvatl who is the same as Vak or Vagdevi mid who became 
<a lioness and went over to the Devtas on their undertaking that 
offerings should be made to her before they were made to Agni. For 
the purpose of attaining eternal bliss they worshipped Ratridevl. Ratri 
is substantially the same as, but in form different from Vagdevi; but 
they are sometimes worshipped as one and the same. Ratri Sukta 
describes her as black. It calls Ratridevl by the name of DurgS. 
Brihad-devata (II. 79) mentions that Aditi, Vak, Sarasvatl and Durga 
are one and the same. Taking these ideas with that of SSma-Vidhana 
Brahmana we have almost the complete form of Devi who is called 
at the present day by the name of Kali. Another devl whose worship 
is very popular at the present day is Durga, who has a lion for her 
carrier. We have mantioned how Durga is identified with Vak and 
how Vak is identified with lion and this explains how Durga has a lioii 
to carry her. Shiva Purana cited above says from Durga emanated the 
Tantrik ten Mahavidyas. The worship of Ratri is to be performed at night 
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and the worship of K§li must also therefore be a night performance. 
The principal male devata of Tantras is Mahadeva who is admittedly 
a Vaidik God, Then again the serpent twining round devas or devTs 
is foreshadowed by Sarparajm, the Serpent Queen, who is the same 
as Vak. It will be interesting to the Jain readers here to compare 
the fact that Lord Pars’vanatha has the king of serpents twining round 
his body and spreading his hood over him and Devi PadmSvati who 
is the Lord’s attendant deity and the serpent-queen raising upon her 
hood the Lord in contemplation in the flood due to heavy rains, as 
also the fact that there are certain Mantras set forth in the present 
work relating to S’rlPadmavatl for acquiring learning which means that 
her worship is as VSk. The mysterious KundalinI is also supposed 
to confer knowledge ( Jnana ) to the yogi worshipper. KundalinI is the 
serpentine force in the body which when roused passes through the 
six Chakras or the centres in the spinal cord and goes upto the lotus 
with a thousand petals namely SahasrSra and the highest bliss is 
obtained. Practically every TSntrik school has adopted this Kundal! 
Yoga for realisation. There is thus identification of Sri PadmSvatl 
with SarparSjni, VSgdevI and KundalinI. 

There is identification of Sri PadmSvatl with various Tantrik 
Deities also. Sir John Woodroffe states at P. 93 ‘Shakti and Shakta’: 
“It is said that the Hangsat&rS MahavidyS is the Sovereign Lady of Yoga whom 
Jainas call Padm&vati, Shaktas Shakti, Bauddhas Tara, China Sadhakas Mahogra, 
and Kaulas Chakreshvari. The Kadis call her Kali, the HSdis Shrisundari and the 
Kadi-Hadis Hangsa.” 


TANTRIK sadhana* 


AIM AND MEANS 

We have given a general indication of the nature and character 
of Tantras. We shall now describe only the most important features 


* 
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of the S&dhana-the particular worship prescribed by them. The aim 
is the realisation of the pure nature of Atma whose light is veiled by 
the body. The means employed are many such as worship (Puj&) 
exterior or mental, daily, occasional orspecial, Shastric learning, austerities 
(Tapas), Japa or recitation of Mantra, hymns (Stava), sacrifice (Homa),§ 
Pranayama, Kundaliyoga, meditation and so forth. Of all these Japa 
of Diksha-mantra is the most powerful, because in it the Sadhana- 
shakti of the Sadhaka works in conjunction with Mantra Shakti which 
has the force of fire; in other modes of Upasana Sadhaka’s Sadhana- 
shakti alone works. The Sadhana necessarily varies with the character 
of the object desired. Thus the S5dhan§. of the ordinary householder 
differs from the higher Sadhana of the ascetics which consists of 
Dama or external control over the ten senses, Shama or internal 
control over the mind (Buddhi, Ahamkara, Manas), discrimination 
between the transitory and the eternal and renunciation of both this world 
and the heaven (Svarga); and both are different from that prescribed for 
the practitioners of malevolent magic (AbhichSra). * It again varies with 
different Sadhakas according to their grades. The Sadhakas are divided 
Qnto three classes viz, Divya, Vira and Pashu according as the quality 
of Sattva, Rajas or Tamas predominates in their temperaments. 


§Homa is an ancient Vaidik rite incorporated with other in the General Tantrik ritual. 

* That Kamya Karma (Rite to achieve a particular object whether good or bad) is 
not approved and that in it careful performance of various Nyasas and Atmaraksa 
is necessary appears from the following verses: 

3STRi *T%I. II 
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GURU AND DlK?A 

Until a Sidhaka is Siddha he has to practise under the direction 
of a Guru or spiritual teacher. “It is the Guru who initiates and helps, 
and the relationship between him and the disciple (Shishya) continues 
until the attainment of spiritual Siddhi.x It is only from him that 
S&dhanSL and Yoga are learnt and not (as it is commonly said) from 
a thousand Shastras. Shatkarma Dlpiki. says:- 

%to to | 

siracl crer ii 

There is no difference between Guru, Mantra andDeva. “Guru 
is the root (Mula) of initiation (Dlksha). Dlksha is the root of Mantra. 
Mantra is the root of Devata, and Devata is the root of Siddhi." Initi- 
ation (Dikslia) is the giving of Mantra by the Guru. The latter first 
establishes the vital power (Prana Shalcti) of the Parama Guru in 
SahasrSra, (the thousand-petalled lotus) in his own body. Then “as 
one lamp is lit at the flame of another, so the divine Shakti consisting 
of Mantra is communicated from the Guru’s body to that of the 
Shishya.” Without initiation, JapaPujS. etc. are useless. * TheTantrik 
initiation is for all castes and both sexes. The suitability of a Mantra 
is ascertained from the Kula-chakra described in Tantras, Initiation 
by a woman is considered efficacious and that by a mother is eightfold 
so. Besides the preliminary initiation there are a number of other 
‘initiations or consecrations (Abhisheka) marking the stages of advance 
of the Sadhaka called PurnadlkshSbhisheka and Maha.purnadlkshi.bhi- 
sheka also called Viraja-Grahanibhisheka until JivanaMukti is attained 
as a Paramahamsa. 

COMMON ELEMENTS OF SADHANA 

We should- state here that the main elements of Sadhana are 
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common to all the schools and divisions of Tantrikas: such as Puja* 
(inner and outer), Pratima (idol) or other emblems, Upachara, obligatory 
daily-worship, Homa or sacrifice, Vrata (vows), Tapas (Austerities), 
Mudra, Mandala, Yantra, Mantra, Japa, Hymns, Purashcharana, 
Ny5sa, Bhutashuddhi, DhySna and so forth. We must take this 
opportunity to contradict Sir John Woodroffe, as far as Jains are 
concerned, when he says that Vamachara ritual is a common ritual 
and is or was followed by members of all sampradayas including Jains 
(see p. 274 Shakti and Shakta). There never was nor is Vam5chSra 
ritual amongst the Jains, as Jains have always considered Brahmacharya 
or celibacy absolutely necessary in all Man tras&dhanas, and as they 
are strict vegetarians-AhimsS being their most sacred and inviolable 
principle. We have already made this quite clear in the foregoing portion 
of this Introduction dealing with Panchatattva. 

PSYCHOLOGICAL PRINCIPLES OF TANTRIK sAdHANA 

We would now give a summary of psychological principles on 
which Tantrik Sadhani. is based from the chapter entitled ‘Shakta 
Sadhana’ in Sir John Woodroffe’s famous work ‘Shakti and Shakta’ 
to enable the reader to appreciate the great complexity and variety 
of Tantrik ritual in its proper light. It is well known that mind and 
body react mutually upon one another. The Sadhana must therefore 
be both physical as well as mental. It is admitted now on all hands 
that not only physical health but mental as well as moral well-being 
much depends upon the nourishment exercise and the general fitness 
of the body. It is on moral ground that meat and strong drink are 
prohibited, as they encourage animal passions. The reader would 

* Puja has several synonyms such as Ijya, Archa, Archana, Vandana, Bhajana, 
Namasya, Saparyya etc. emphasizing different aspects of the same. It is again Niskama 
or Kamya. When it is latter, it is preceded by ‘Samkalpa’ i.e.a stateentof the resolve 
to worship and the object with which it is done. Thus the attention and the will of the 
Sadhaka is focussed on the result to be achieved by the particular worship under- 
taken by him. S" 
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naturally question why then such things are permitted in the secret 
worship of the Tantrikas. He would find the answer in the foregoing 
portion hereof dealing with Panchatattva. Tantrik Hatha Yoga lays 
down methods for bodily cleanliness, recommends moderation in food, 
sexual continence and physical exercise. Periodical fasts are enjoined 
and during certain worship ‘Havishyannam’ (consisting of fruit, vegetable 
and rice) is prescribed. There are injunctions, though less strict, even 
for a householder. There are also rules for regulating his sexual life. 
The aim of preliminary Sadhana is to secure purity of body and mind 
by restraining the natural appetites, controlling the senses and all 
excessive selfishness which transgresses the bounds of Dharma. 

The mind is never for a moment unoccupied. The worldly objects 
continually seek to influence it. 

“The object therefore of Sadhana is firstly to take the attention a way from undesirable 
objects and then to place a desirable object in their stead. For the mind must feed on 
something. The. object is the Ishtadevata. When a Sadhaka fully, sincerely and deeply 
contemplates and worships his Ishtadevata hie mind is formed into a Vritti in the form 
of the Devata. As the latter is all Purity, the miud which contemplates it, is during, 
and to the depth of, such contemplation pure. By prolonged and repeated worship the 
mind becomes naturally pure and of itself tends to reject all impure notions. *** Things 
are not impure. It is the impure mind which makes them so. He learns to see that 
everything and act are manifestations of the Divine. He who realises Consciousness 
in all objects no longer has desire therefor. In this way a good Bhava, as it is called, 
is attained which ripens into DevatSbhava. This is the principle on which all Sadhana 
as well as what is called specifically Mantrayoga, is based.” 

The next principle to be noted is that the objects used to fix 
in the mind the thought of the Devata are images, pictures, emblems 
or Yantras. . All these are not meant merely for instruction or for 
visualising the Devata in the mind, but for actual worship as soon as 
they are duly consecrated by Pranapratisthi, ceremony. To the superficial 
persons invocation (Avahana) of deity and its dismissal (Visarjana) 
appear absurd, “That which in fact moves is the mind of the Sadhaka 
in which, if pure, Spirit manifests Itself. ” * * * When the Sadh aka’s 
mind fully realises its presence in the Image, the latter as the manifestation 
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of that Spirit is a fitting object of worship.” Yantra worship as herein 
after explained is meant for advanced sadhakas. 

Not only is the object of worship subtle or gross but so also 
is the ritual with which it is worshipped. “ * * * In ordinary worship 
there is the offer of flowers, light, incense and the like UpachSra. 
In the subtle inner or mental worship (AntarPujS) these are but symbols.” 
There is the offering of ‘flowers of feeling’ for instance in Antar Puj5. 

“Much ignorant talk takes place as to the supposed worship of the Formless. 
Worship implies an object of worship and every object has some form. But that form 
and the ritual vary to meet the needs of differing capacities and temperaments: com- 
mencing with the more or less anthropomorphic image (or Doll; Puttali, as those who 
dislike such worship call it) with its material service reproducing the ways of daily 
life, passing through pictures, emblems, yantras, and mental worship to adoration of 
the Point of Light (Jyotirbindu) in which at length, consciousness being merged, all 
worship ceases." Meditation also is, therefore, gross (sthuja) or subtle (suk?ma). 

Another principle to be noted is the part which the body is 
made to take in the Tantrik ritual. Over and above the bodily move- 
ment necessary to carry out the ritual all physical action is so pres- 
cribed as to aid and emphasise the mental operation. In addition 
certain suggestive manual gestures (Mudras) are prescribed. All this 
is based on the wellknown natural tendency to adopt appropriate 
movements of the body and gestures of the hands when one speaks 
with conviction and intensity of feeling. 

Like Mudra Nyasa also is peculiar to the Tantras. In employing the Nyasa 
“the object of the Sadhaka is to identify himself with the Devata he contemplates and 
thus to attain Devatabhava for which it is, in its many forms, a most powerful means.* 
Regarding the body of the Devata as composed of Bija Mantras he not merely 
imagines that his own body is so composed but he actually places (Nyasa means 
placing), these BIjas with the tips of his fingers on the various parts of his own 

* The Gandharva Tantra says, “Bhutashuddhi (i. e., Purification of the elements con- 
stituting in their Mahabhutaform the gross body) Risbyadinyasa, Pithashaktinyasa, 
Karanyasa, Anganyasa, MatrikSnyasa, and Vidyanyasa, O Maheshvari! by means of 
these NySsas a Sadhaka becomes himself full of Devata”. These Nyasas are said to 
be for the attainment of some particular object. 
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body. The Abhishta Devata is thus in imagination (expressed by outward -acts) 
placed in each of the parts and members of the S&dhaka’s body and then with the 
motion of his arms, he, by : Vyapaka Nyasa, as it were, spreads the presence 
of the Devata all over his body. He thus feels himself permeated in every part by the 
presence of Devata and identified with the Divine self in that its form." 

Mudra accompanies some of the ritual acts. MudrSL may be said to be 
a kind of manual shorthand to express the thought of the worshipper. 

Another point to be noted is that the strengthening of the 
mental Vritti in Tantrik SadhanS is by accompanying physical action 
as also by repetition of words and ideas. Japa of Mantra is an ins- 
tance. Such repetition has the effect of fixing the idea in the mind. 
"If the same essential thought can be presented in varied forms the effect is more 
powerful and at the same time less calculated to tire." “That man is a poor psycholo- 
gist who does not know the effect of repetition when done with faith and devotion. 
The inner kingdom yields to nothing but the strong will of the Sadhaka, for it is that 
will in its purest and fullest strength. The mind of the SSdhaka being thus purified 
by insistent effort, becomes a fit medium for the manifestation of a Divine Conscious- 
ness (Devatabhava).” 

“Much superficial criticism is levelled at this or other ritual, its variety, complexity, 
its lengthy character and so forth. If it is performed mechanically and without attention 
doubtless it is mere waste of time. But if it is done with will attention faith and devotion 
it must necessarily achieve the result intended. The reiteration of the same idea under 
varying forms brings home with emphasis to the consciousness of the SSdhaka the 
doctrine, his Scripture teaches him viz, that in his essence he is spirit. The object of 
this and all the other ritual is to make that statement real experience for theSadhaka.” 

“Even when in devotion, complete understanding and feeling are not attained 
the intention to gain both will achieve success by quickening the worshipper’s interest 
and strengthening the forces of the will.” 

The Tantra Shastra is full of symbolism of all kinds-form, 
colour, language, number, action; and Tantrik S&dhanSL utilises all 
these to present the essential principle in full variety. 

NlLA SADHANA-SHAVA SADHANA. 

We may here mention , a peculiar SSdhana of very limited 
application being practised by only some ViraSSdhakasin the cremation 
ground. It is called Nila SadhanS or Black SadhanS. There are 
terrifying things in these rituals and therefore only the fearless practise 
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them. The Vira trains himself to be indifferent and above all fear. A 
leading rite is that called Shava Shdhanfi which is done with the 
means of a human corpse. The corpse is laid with its face to the 
ground. The Sfidhaka sits on the back of the body of the dead man 
on which he draws a Yantra and then worships. If the rite is successful 
it is said that the head of the corpse turns round and asks the Sadhaka 
what is the boon he craves, be it liberation or some material benefit. 
It is said that the Devi speaks through the mouth of the corpse which 
is thus the material medium by which She manifests Her presence. 

YANTRA pOjA 

“A marked feature of the Tantra Shfistras is the use of Yantra 
in worship. " It takes the place of idol or emblem when the Sadhaka 
is sufficient!}'' advanced to worship with the Yantra. Yantra in worship 
means that by which mind is fixed upon its object of worship i. e. 
DevatS. It is a diagram drawn or painted on Bhfirja leaf, paper or 
other substances, engraved on metal, cut on crystal or stone. 
There are extraordinary Yantras* mentioned as drawn on leopard’s 
and donkey’s skin, human bones and so forth. The Yantras have different 
shapes and designs according to the Devata to be worshipped therein. 
They also vary according to the object of worship. The devatas are 
not depicted in the metal or stone Yantras, though in Yantras drawn 
or painted on Bhurja leaf or paper, they do appear with their 
appropriate Mantras. All Yantras have a common edging called Bhupura 
a quadrangular figure with four “doors” which encloses and separates 
the Yantra from the outside world. + The distinction between the 

* srfcft | 
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Pens and writing materials also vary in accordance with the object desired to be 
achieved. (See Mantra-Mahodadhi XXV Taranga VV. 62 to 65 and 55-56). 

+The Yantra of ^rijina is usually a representation of Him as seated in a ‘Samavasarana’ 
with triple forts and four doors surrounded by ‘Devas,’ ‘Manu?yas’ and ‘Tiryanchas.’ 
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Yantra and Devata is that between the body and the self. Mantra 
is Devata; and Yantra is Mantra, in that it is the body of the Devata 
who is Mantra. Yantras again vary as they are Puja or Dh&rana 
Yantras. Although represented generally by a drawing on the flat 
Yantras are three-dimensional. 

“As in the case of the image certain preliminaries precede the worship of 
Yantra. The worshipper first meditates upon the Devata and then arouses Him or Her 
in himself. He then communicates the Divine Presence thus aroused to the Yantra. 
When the Devata has by the appropriate Mantra been invoked into the Yantra, the 
vital airs (Prana) of the Devata are infused therein by the Pranapratishtha ceremony, 
Mantra and Mudra (see for ritual Mahanirvana VI, 63 et seq.). The Devata is thereby 
installed in the Yantra which is no longer mere gross matter veiling the spirit which 
has always been there, but instinct with its aroused presence which the Sadhaka first 
welcomes and then worships.” 

MANDALA 

“The difference between a Mandala (which is also a figure, marked 
generally on the ground) and a Yantra is that whilst a Mandala may be 
used in the case of any Devata, a Yantra is appropriate to a specific 
Devata only. ’’Sarvatobhadra-Mandala is a Mandala commonly used in the 
worship of any Devata. AgniPurana, as well as Nirvanakalika, the latter 
an ancient Jain work on Daily worship, Initiation and Installation cere- 
monies by Sri Padaliptasuri (edited with an Introduction by the present 
writer) mention it. Nirvanakalika also mentions a Nandavarta Mandala. 
There are also mandalas appropriate to eaph of the five Mahabhutas* 
viz, PrithivI, Ap, Tejas, Vayu and Akas’a or the four Plthas.x The 
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Mandates also are varied according to the objects sought to be achieved 

mudrA 

In Tantrik Sadhana the body as well as the mind has to do 
its part the former being made to follow the latter. This can be seen 
in bowing, genuflection, Nyiisas, Mudras, etc. As all else, gesture is 
here much elaborated. 

“Nyasa, Asana and oilier ritual are necessary for the production of the desired 
state of mind and its purification (Chittashuddhi). The whole aim and end of ritual is 
Chittashuddhi. Transformation of thought is transformation of being, for particular 
existence is a projection of thought, aud thought is a projection from the Consciousness 
which is the Root of all.” 

THREE MEANINGS OF MUDRA 

The word Mudra has three meanings. (1) In ordinary worship 
it means ritual manual gestures, (2) in secret worship it means 
various kinds of parched cereals, taken with wine and other 
ingredients, (3) in Yoga it means postures or poses in which not only 
the hands but the whole body takes part. According to Tantraraja 
the Mudra of Up5.sana is so called because it pleases the Devatas, 
it being derived from the root ‘Mud’, to please. “It is the outward 
hodily expression of inner resolve which it at the same time intensifies. ” 
XJse^of gestures to emphasize or illustrate while speaking is known to 
all. So in invoking (Avahana) the deity an appropriate gesture is made. 
The Mudras are numerous. Nirvanakalika, the Jain work already referred 
to, has a chapter by itself on MudrSs; so also has Vidhiprapa. of Sri . 
Jinaprabhasuri which deals with such as are commonly used in Jain rituals. 
Sir John Woodroffe says from Shabdakalpadruma and Nirvanatantra 
chap. 11 that the Mudras are 108-possibly more, of which fiftyfive 
are in common use.* The Mudras also vary according to the object 


* A work dealing with Mudras entitled ‘Mudranighantu’ is published .in Tantrik 
Texts series together with ‘Tantrabhidhana' and ‘BIjanighantu’ as vol. I with an 
Introduction by Arthur Avalon. 
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sought to be achieved. * The present work, ‘Sri Bhairava Padmavat! 
Kalpa’ mentions them in verse 8, Ch. III. NirvSnakalifca actually 
describes how these Mudras are formed. Not only Jain Mantrakalpas 
but the Jain PratisthSkalpas also mention them for use. 

Many of the Mudras of Hatha Yoga will be found described 
in works on Yoga such as “Gheranda Samhita (III U pades’a)”, ‘ ‘Hathayoga 
Pradipika" and others. They are in the nature of healthy gymnastics 
and special positions required for success in Yoga. These Yoga Mudras 
produce physical benefits and cure diseases. 

The first six Mudras mentioned above arc to be respectively employed' in Santi, Va$i- 
karana Stambhana Vidvesa, UccatanaandMarana.See also the chapter onMudra in 
Nityotsava pp. 90-93. Cf. Sri Bhairava PadmSvati Kalpa III Adkikiira V. 8 

PRELIMINARY RITES 

Certain preliminary rites are performed before commencement 
of Puja rites proper. The Sadhaka on rising in the morning contemplates 
on Parama Guru in Sahasrara, performs daily morning duties including 
ablution and Sandhya, and after worshipping the deities at the doors 
of the Pujagriha enters the same. “The seat (Asana) of the worshipper 
is purified as also the Upachara (Materials for Worship). Salutation is 
made to the Shakti of support (Adhara-Shakti) the power sustaining all. 
Obstructive spirits are driven away (Bhutapasarpana) and the ten 
quarters are fenced from their attack by srtiking the earth three times 
with the left foot uttering the weapon-mantra (Astrabija) “Phat” and 
by snapping the fingers round the head.” Other rituals also enter into 
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the worship besides the offering of Upachara such as Pranayama or 
Breath control, Bhutashuddhi or purification of the elements of the body, 
Japa of Mantra, NySsa, meditation (Dhyana) and obeisance (Pranama). 

OBJECTS OF DIFFERENT RITES 

The object of Bhutashuddhi is to purify the mind of its good 
and evil tendencies which have rendered the Ego a body-bound, selfish 
small thing. 

The object of Nyasa is to render the body spiritualized by 
the sound and Mantra Powers. 

Pranayama, Dhyana and Japa are essential to withdraw the 
mind from external attractions and repulsions and to consecrate it to 
the deity—worship. 

FIVE KINDS OF WORSHIP 

In the Seventh chapter of the Gautamiya Tantra it is said: 
“Worship is of five kinds, namely Abhigamana, Upadana, Ijya, Sva- 
dhyaya and Yoga.” 

‘Abhigamana’ is going to the place of worship cleansing the 
place where Devata is seated and removing from the image the pastes, 
flowers, garlands, etc. ‘Upadana’ is collecting materials for worship 
such as flowers, incense, sandal, etc. ' Ijya’ is the name given to worship 
proper of Ishtadevata with offerings (Upacharas) and with Mantras after 
Bhutashuddhi, Pr&nayama, Nyasa and Mental worship. ‘Sv&dhyaya’ 
is doing of Japa and recitation of hymns. ‘Yoga’ is the meditation of 
Ishtadevata in one’smind. ‘Abhigamana’ and ‘Upadana’ grant ‘Samipya.’ 
‘Ijya’ grants ‘Sadrsya’ (similarity), ‘Svadhyaya’ grants ‘Sarupya’ 
(Identity of form), and Yoga grants Sayujya’ (Union) as their respective 
fruits. (See Principles of Tantra Yol. II). The nineteen matters one 
should know before performing ‘Shatkarma’ are enumerated in the 
4th and 5th verses of 25th Taranga of Mantra Mahodadhi given below: 

^TT I 

f^nur irsv gsrsetf 

q^Sbuiftl Sgofta sll^kilfrr qsilfpimll — V-'t 
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PLACES FOR WORSHIP 

The best places are holy grounds, river-sides, caves, Tirthas, 
summits of mountains, confluences of rivers, holy forests, solitary gardens, 
at the foot of bael tree, valleys, places overgrown with TulasI plants, 
pasture lands, temples of Shiva without a bull, at the foot of Asvattha 
or Amalalri trees, cowsheds, islands, temples, seashore, one’s own house, 
the abode of Guru, places which naturally lend to generate single- 
pointedness of mind and places free of animals and solitary. 

TIME FOR WORSHIP 

“He who desires to reap a full crop of fruits from his rites 
should begin them in the morning and finish them all by noon.” 

According to Nigamakalpalata “The daily worship should be 
begun after the passing of the half of the first Prahara and finished 
at the end of ten Dandas (Ghatis)” i. e. l\ hours after sun-rise and 
before expirj' of 4 hours after sun-rise. “If Japaandso forth are performed 
in the morning, it is not improper to perform worship at noon.” 
The appropriate time for performance of each of the ‘Shatkarma’ is 
indicated in the following verses: 

^ ii 

^ TOM II 

— o vs-S 

i 

^ sjRfa f| ii 

— irffir<jfc<F5r 

Compare the above verses "with verses 6 and 7 III AdhikSra, Sri 
Bhairava Padm&vatl Kalpa and note the pratical identity of phraseology. 

DIRECTION OF WORSHIP 

According to Bh&vachud&mani “one should perform worship and 
other ritual acts at night, facing the north” and while worshipping.Shiva 
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always by day as well as night facing the north; while worshipping 
Vishnu facing east, but facing north is not considered improper; while 
worshipping Shakti it is best to face north but not improper to face 
east. Worshipping Shri Krishna facing east during day and north during 
night, worshipping Kali or Chandika facing north is the best. Worship of 
Devas should be performed facing east and Devis facing north. Different 
directions for ‘Shalkarma’ are prescribed as in the following verse: 

UfTFprffa srqwrif^irg-'G: l 

— W frirt ’sft® v-io 

Compare Verse 5 III Adhikara of Sri Bhairava Padm&vat^ 
Kalpa and note the difference. 

SEATS AND POSTURES* 

Raghava Bhatta says: Japa, worship, and so forth should be 
performed sitting in postures, such as Padma, Svastika, Vira, and so 
forth otherwise they will be ineffectual. 

Sitting with a straight back putting feet within the folds of one’s 
knees is Svastika seat. Placing right foot on the left thigh is VirSsana. 

ROSARIES 

“ Rosaries made of beads of RudrSksha, conchshell, lotus-seed, 
wild olive (Putranjiva), pearls, crystals, gems, gold, coral, silver, or 
roots of the Kusha-grass, are prescribed for house-holders.” 

It is said that Japa may be done with hands except in Kamya 
Karma in which case suitable rosary is necessary. It varies also with 
the object sought to be achieved. (j 

* mi mw&i II 

Compare Sri Bhairava Padmavati Kalpa III Adhikara, V. 9. 

§ See Saradatiiaka XXIII Patala Verses 116 to 120. 
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PURIFICATION OF THE " FIVE " 

The purificatory rites are five and are preliminary to actual worship. 
In the Kularnava Tanlra (VI Ullasa w. 16-22) it is said:- 

"O Devi so long as a S&d)iaka does not carry out the five forms of purification, how 
can he perform worship of a Devatii? These are purification of self (Atmashuddhi)of 
place (Sthinashuddhi), of Mantra (Mantrashuddhi), of articles for worship (Dravya* 
shuddhi), and of Devata (Devashuddhi). Worship wi.hout purification of the five is 
intended only for abhichiira. 

“I. Purification of the self of the Sadhaka consists of proper bathing, purifi* 
cation of the elements (Bhutashuddhi), breath-exercises (Pranayama), and so forth, 
and Nyasa of six parts of the body (Shadanganyasa), and all other forms of Nyasa. 

ft?? m tfsRnfafi i 
itpn gvfgwipfr vfif&fiftftfn 11 

OTIWIIBI ^ 5 Rqf.RhferftpFT II 

tnfoiqtWcST i 

35rsfa«ERP.ig ot*. 11 

qwyiTTvRTi atpfitakct ? ng# i 

3 SWtTCPSlM II — STTCpjfe ^ w-^c 

Compare Verse 11 Adhikara III, Sri Bhairava PadmSvati Kalpa. Mantra-Maho- 
dadhi, XXV Taranga describes the different rosaries, and different fingers of the hand 
to be used in counting beads of the rosary, in accordance with the different objects to 
be achieved : 

<i5pffar»r4T i 

afHRPFfi m ^5Prr nvoii 

sTCATHt: £WI#trr: wildly I 

%rm jttht tfl&wroSfagsft: ihnil 
utrI *n£r gsl sft i 

llv’ll 

^•%igURl>TFJTRct snftcgvft: iiv^u 

The beads of a rosary for an auspicious or approved object may be 10S, St or 27 and 
should be 15 in case of an unapprovnble object (Abhichiira) 
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“2. Purification of place is making the house of worship as clean as the centre 
of a mirror by dusting, wiping, and so forth, and adorning it with auspicious ornaments, 
such as powders of five colours, with seat, canopy, incense, lamp, flowers, garlands, 
and so forth. 

3. Purification of Mantra is the performance of Japa of the letters of the alpha* 
bet which compose the Matrikamantra, once in their regular order (anuloma), and once 
again in the opposite order (viloma), by.linking the letters af the Mulamantra with them. 

4. Purification of articles is the sprinkling on articles of worship of water 
sanctified by a recital of the Mulamantra and the weapon Mantra, and then displaying 
the Dhenumudra (cow-mudra) over them. 

5. Purification of Devat& is the placing of the image of the DevatS on the 
PItha, invoking theShakti of the Devata into it by means of Astramantra Pranamantra 
and so forth, then bathing it (at least) thrice along with recital of Mulamantra, and 
finally adorning it with garments, ornaments, and the like, and offering incense, light 
and so forth. These five forms of purification must be performed first, and then the 
worship should be commenced.” (From Principles of Tantra Vol. II) 

bhCtashuddhi 

Bhutashuddhi, * which is a part of Atmashuddhi, is an important 
Tantrik rite and means purification of five ‘elements’ of which the body 
is composed. These elements are not to be understood to be gross 
‘earth,’ ‘water,’ ‘fire,’ ‘air’ and ‘ether’ but the five forms in which Prakriti 
manifests Herself. These have centres of operation in the five Chakras 
Muladhara to Yishuddha in the spinal cord in the human body. We have 
described above Kundaliyoga and mentioned Kundalim ordinarily re- 
maining coiled in the lowest Chakra viz, Muladhara. She is considered 
a form of the Saguna Brahman and is also identified with the presiding 
deity of the Mantra i. e. Ishtadevata. “In Kundaliyoga she is aroused 
and brought up through the five centres, absorbing as She passes 
through each the Bhuta of that centre, the subtle Tanmatra from which 
it derives and the connected organ of sense (Indriya). Having absorbed 
all these, She is led to the sixth or mind centre (Ajna) between the 
eyebrows where the last Bhuta or ether is absorbed in mind, and the 

§ It— OTRSin: 


x 
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latter in the Subtle Prakriti. Tlie last in the form ofKundall Shakti 
then unites with Shiva in the upper brain called the thousand petalled 
lotus (Sahasrara). In Yoga this involution actually takes place with the 
result that ecstacy (SamSdhi) is attained. But very few are successful 
Yogis. Therefore Bhutashuddhi in the case of the ordinary worshipper 
is an imaginary process only. The S&dhaka imagines Kundall, that 
She is roused, that one element is absorbed into the other and so on, 
until all is absorbed in Brahman. 

He then thinks of the' black man of sin’, in his body. He inhales 
meditating on ‘Yam’ the Vayu-Blja for 16 instants and dries up the 
sinful body; holds breath meditating on ‘Ram’ the AgniBlja for 64 
instants and burns the same with all sinful inclinations;* exhales medi- 
tating on *Vam’ the VamnaBTja for 32 instants and bathes the burnt- 
body with the nectar-like water from head to feet. The Sadhaka then 
thinks that a new Deva-body has come into being. Then meditating 
on ‘Lam’ the PrithvI Bija in the MuladhSra and by divine gaze he 
strengthens the same. Then placing his hand on his heart and uttering 
Mantra ‘Ang, Hrlng, Krong, Hangsah, So’ham he infuses into the new 
body the PrSnas of the Devi (i. e. IshtadevatS.). Thus performing 
Bhutashuddhi the Sadhaka should think that he is one with the Devi. 

NYASA 

Nyasas should be performed after first purifying the materials 
of worship gfifc) and so forth. 

NySsa is a very important and powerful Tantrik rite. It is per- 
formed by placing the tips of the fingers and palm of the right hand 
on various parts of the body accompanied by recitation of Mantra. It 
is of many kinds, e. g. JIva-nyasa, MStrika or Lipi-nyasa, Rishi- 

*Cf. Kalmasa-dahana rite in Jain Mantra-kalpas which is performed by touching the 
middle of the left arm and thrice reciting the Mantra: 

The detailed Jain Bhutashuddhi rite is given at p. 2A of NirvanakalikS. Its similarity 
to the rite above described may be noted. 
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nyasa, Shadanga-nyasa on the body (Hridayadi-shadanga-nyasa) and 
with the hands (Angushthadi-shadanga-nyasa) Pitha-nyasa and so on. 
The Kularnava (IV-20) mentions six kinds. Each of these might come 
under one or the other of the four general heads. 

“NySsa also has certain physical effects for these are dependant on thestateof mind. 
The pure restful state of meditation is reflected in the body of the worshipper. The 
actions of Nyasa are said to stimulate the nerve centres and to effect the proper 
distribution of the Sliaktis of the human frame according to their disposition and 
relations, preventing discord and distraction during worship, which itself holds steady 
the state thus induced" pp. 292-293 ‘Shakti and Shakta.’ 

JIVA-NYASA 

Jfva-nyasa is infusion into the S&dhaka’s body purified by Bhu- 
tashuddhi rite of the life-Prana of the Ishtadevata accompanied by 
recital of Mantra. By this the body is thought to become that of Devata. 

matriicA-nyasa 

Matrika-nyasa is the placing the fifty letters of the Sanskrit 
alphabet, which are considered Mantra-bodies of the Devata on the body 
of the Sadhaka. They are so placed, mentally saying ‘Om Ham Namah’ 
etc., in the six inner centres (Chakra) in case of Antarmatrika-nyasa; 
and externally on the body in case of Bahyamatrik5-ny r asa. This 
Matrika-nyasa again is Srsti Matrika Nyasa (i. e. Creative) or San- 
gharaMatrika Nyasa (Dissolving). 

vidya-nyasa 

Nyasa of Vidya should be done on the head, Muladhara, heart, 
three eyes, two ears, mouth, two arms, back, knees, and navel.” 

RISHI-NYASA 

Rishi-nyasa consists of salutation on the- head to Rishi of the 
particular Mantra and salutation in the mouth to the particular meter 
of the verse of the Mantra and in the heart to the Devata and in 
the hidden part (Guhya) to the Blja and also on the two feet and on 
the whole of the body. 
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shadanga-nyAsa* 

In Shadanga-nyasa certain letters are placed with the Mantras 
Namah, Svaha, Vashat, Vaushat, Hum, Phat, on the heart, head, crown- 
lock (Sikha), eyes, middle of arms and the front and back of the palms. 

kara-nyAsa 

In Kara-nyasa the Mantras are assigned to the thumbs, index 
fingers, middle fingers, fourth fingers, little fingers, and the front and 
back of the palms. The meaning of Ny&sa thus becomes clear. By 
associating the Divine with every part of the body and with the whole 
of it, the mind and body are sought to be made divine to the con- 
sciousness of the SSdhaka. They are that already but the mind is made 
so to regard them. 

shodhA-nyAsasi 

In Mantramahodadhi (XI Taranga) V. 48 it is stated that Sho- 
dhanyasas and other Nyasas should be performed for good luck, but 
are not described for fear of lengthening (of the work) and because 
they are not compulsory. They consist of Ganesha, Graha (Planet), 
Naksatra (Asterism), Yogini, Rashi (Zodiacal sign) and Pltha MStrika 
Nyasas. They are described fully in the commentary of the said verse 
48 of XI Taranga of Mantra-Mahodadhi. 

“In the Vira Tantrait is said: 

“All the sins of aSadhaka are destroyed if the ShodhS-NySsa which is the principal 
of all Nyasas, is performed. Shodha-Nyasa overcomes the poison of snakes, prevents 
death from accidents, and destroys evil Grahas and diseases. All harmful things are 
destroyed by the force of Shodha.-Ny3.sa, and enemies are made thereby friendly. 

The poems of aSadhaka who performs Shodha-Ny&sa sweetly flow in waves 
like streams of grape-juice. The eight forms of Siddhi, namely Anima and so forth, lie 
within the hollow of his hands. Contemplation in the performance of Shodh3~Nyasa 
destroys all sins of body, speech, and mind. All lesser sins are destroyed by recourse 
to Shodha-NySsa. A Sadhaka who has attained Siddhi in ShodhS-Nyasa can, if he 

* Amongst Jains Shadanga-Ny3sa and Kara-NySsa appear to be usually employed. 
Matrika-Nyasa is sometimes employed but the other Nyasas are scarcely employed. 

§ For Mahashodha-NySsa see Kularnava Tantra IV Ullasa. 
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desires, enter into whatever form he secs. The Jifc of him to whom a SSdhaka who 
lias done Shodha-NySsabows is shortened. Even Dcvatas, not to speak of men, tremble 
with fear at the sight of a SSdhaka who performs Shodha-Ny5sa." P. 375 Principles 
of Tantra Vol. 11. 

dhyAna* 

In ‘Dhyana’ or meditation the form of the deity which is being 
worshipped is contemplated on with such vivid imagination, concentration 
of thought and devotion that the image becomes vivified and remains 
before the mind’s eye throughout the course of worship. This ‘Dhy&na’ 
however is ‘Sthula’ or gross. The ‘Suksma’ or subtle ‘Dhyana’ is con- 
templation of the deity in its subtle aspect as formless or as ‘Light’. 
We have already referred to this ( See ante pages 33 and 45 ). The 
deity in ‘Sthula* or gross Dhyana is contemplated on in its natural 
complexion or colour and with usual ornaments and vehicle. 

?is4 szipict Fpszircfiit fg§: ii s * 

Such is the contemplation in Niskama worship whether daily 
(Nitya), occasional (Naimittika) or special (Mahapuja). The Dhyana is 
the same in ‘Purascarana’ also; because ‘Purascarana’ by itself is 
not ‘Kamya’ i. e. performed with a particular desire. Purascarana is 
only a preliminary to Kamya Karma. When the worship is Kamya’ 
as in Shatkarma, Dhyana varies in colour. (See ante section entitled 
‘Contemplation Colours and Emotions’ page 23 et seq.) The ‘Dhyana’ 
in case of ‘Santi’ (Peace of body or mind) is contemplation of the 
deity, its ornaments and apparels as white; in case of Vashlkarana (Fasti; 
nation) or Akarsana (Attraction) it is red; in case of ‘Stambhana’ 
(Paralysing or stopping any person, thing, feeling or activity) it is yellow; 
in case of Vidvesana (Creating enmity between friends) it is of smoke 
colour; in case of ‘ Uccatana ’ (Driving away a person) also it is of 
smoke colour; and in case of Marana (killing) it is of black colour. 

*See the present writer's articles on ‘YogKvara Sri Hemacandr&charya and Dhyana 
-Nirupana’ in Gujarati in ‘Suvasa’ (a magazine published at Baroda) Vol. 1 , 12 & Vol. 
-II, 2 for further information on DhySna. 
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^ «TR ^SF'ctr tfht ! 

^ sjfrpjrra fforam || 

^ »rrc9r sft'gr < ft r gqrgsn%% II 

— HRP , Rcl«% J \o qsfS ^o «j\»o— 

Dhyana is again said to be of three kinds. ‘S&tvika’, ‘Rajasa’, 
and ‘TSmasa’ and employed for different objects. 

srfoif; ^f%?fi^.ii 

^TWEf RlfVcfttU 

g^r^r 

q>s?2mi JitiraL a 11 

p5I0Ht, 'IV# 3151% *&<> 

See also V. 6, Appendix 30 to the present work; V. 31 Chapter 
VIII Yogashastra by Hemachandr&charya and VV. 40 and 47 XI 
Ullasa, Vivekavilasa. 

JAPA 

Japa is of three kinds viz. Vachika or Bhasya, Up&ngshu and 
M&nasa.* The first is the lowest and the last the highest form. In the 
first Mantra is distinctly and audibly recited. In the second which is 
less gross and therefore superior to the first the Mantra is not uttered. 
There is a movement of the lips and tongue without any articulate 
sound being heard. In the highest form which is mental utterance 
there is neither articulate sound nor movement. There is merely 
meditation on the letters of the Mantra. 

“Certain conditions (See Nityotsava pages 17 1-I72)are prescribed 
as those under which Japa should be done, relating to physical cleanliness 
the dressing of the hair, garments worn, the seated posture (Asana), 
the avoidance of certain states of mind and actions, and the nature 
of the recitation. Japa is done specified number of times, in lakhs by 
great Sadhakas. If the mind is really centred and not distracted through- 
out these long and repeated exercises the result must be successful.” 

* Nirvanakalikii (page 4 B) also says so. 
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HOMA, TARPANA, BRAHMANA-BHOJANA ETC. 

Purascarana is comprised of five parts: (1) Worship three times 
a day (ii) Japa (above described) (iii) Homa (Sacrifice) (iv) Tarpana 
(satisfying the deity with water) (v)’ Brahmana-Bhojana (Feasting of 
Brahmanas): 

i£3Tr staffed ^ i 

Then there is the rule for substituting at least double Japa 
instead of the part which cannot be performed: 

WfcT sre: | 

fgf^rg:TOu^n si *prj: fafr ||— gssrot ^ ^ 


‘Kundas 1 or the Sacrificial pits for performance of Homa are of 
different shapes according to the object desired to be achieved: 

grew? *mni 

c5Jf4t5^ gjp, SpiT5FS$ % **%?!. ii 

biotst gudt l 

srforaffo ft i— ^ «> 

l T?T I 

«ng3rat&rer ^ ll 

wwg fcWd : f# sri fig^ t g q aS g ll — itonitoi), ^ 

‘Samidhs’ (Chips of wood), oil, fire and materials for sacrifice 
also vary according to the object to be achieved. (See Mantramahodadhi 
XXV Taranga, Jnanarnava Tantra XX Patala and Nityotsava pp. 
170-171.) 

Usually the number of ‘Ahutis’ or oblations to fire in Homa is 

one tenth of the number of Japa, the number of Tarpana is one-tenlh 

of the number of Ahutis; and the minimum number of Brahmanas to 
be feasted is one tenth of the number of Tarpana. Sometimes ‘Suvasinfs’ 
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(Married women) and ‘Kumarfs’ (Virgins) are also feasted. If one cannot 
afford to feast the number of Brahmanas stated above, ‘Abhiseka’ or 
‘Marjana’ should be performed with Kusha grass dipped in water one 
tenth of the number of Tarpana, and one tenth of the number of ‘Abhiseka* 
or ‘Marjana’ should be the number of Brahmanas to be feasted. 

SIDDHI 

If success is not attained after completion of one Purascarana 
two or even three purascaranas should be performed. If success is not 
even then attained well known methods of obtaining ‘Siddhi* should 
be employed, because if complete success be attained in respect of a 
single Mantra, success would be attained in respect of all Mantras and 
nothing would be impossible to be performed by such a ‘Siddha’ worshipper: 

struct 

f&r w n— & t«;<i 
upachAra 

In Tantrik worship the materials used or rites performed are 
called Upacharas. Commonly they are sixteen in number but sometimes 
they are more and sometimes less. In the Sanatkumara Tantra it is 
said “The Ishtadevata should be worshipped daily with sixteen Upacharas, 
or with ten if it is not possible to worship with sixteen, or with five 
Upacharas if it is not possible to worship with even Ten”. Mahanirva- 
natantra 13th Ullasa gives the sixteen, ten and five Upacharas in the 
following verses: 

IH o^ll 

otrtcts? nqovii 

(1) A seat, (2) welcome, (3) water to wash the feet, (4) offering 
(of rice, flower, sandal paste, Durva grass and water in the vessel of 
kushi), (5) water for rinsing the mouth, (6) Madhuparka (Honey, ghee, 
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milk and curd), (7) water for sipping, (8) water for bathing, (9) clothes 
(10) ornaments, (11) gandha (scent), (12) flowers, (13) incense, (14) light, 
(15) edibles, (16) and Vandana (obeisance), are the sixteen offerings 
prescribed in the worship of Devas. 

^ ^rr: ir»hii 

(1) water to wash the feet, (2) offering (of rice, sandal paste, 
flower, water and Durva), ( 3) water (for rinsing the mouth), (4) Madhuparka, 
(5) water (for sipping), (6) gandha, (7) flowers, (8) incense, (9) light, 
and (10) edibles. These are known as the ten upacharas. 

(1) Gandha, (2) flowers, (3) incense, (4) light, and (5) edibles, 
O Kalika ! are called Panchopachara in the worship of a deity. 

The five upacharas according to the present work however, are 
set forth in the following verse of the third chapter. 

auftf ufasfaffor <r*ir i 

<£5rf tent sngfsn: irvii 

(1) Invocation, (2) installation of the goddess, (3) bringing her 
near to oneself (i. e. one’s consciousness), (4) worship and (5) giving 
her a send off are called by the wise Panchopachara. Jain Mantrik 
works generally mention such Panchopachara Puja. Here it must be 
remembered that word Puja here stands for a composite rite in which are 
offered water for bath, sandal-paste ‘Attar’ etc. as ‘Gandha’, flowers, 
incense, light, rice, edibles and fruits. Amongst the Jains the minimum 
things offered in Puja are these eight from which the Puj§. is called 
Asta-Prakarl i. e. eight fold. The Jains have also Pujas which have 
either seventeen or twentyone varieties. Really speaking these varieties 
of Puja correspond to the main items in Sodashopachara worship 
excluding of course the seat, welcome and obeisance. The Jain rite of 
offering water and giving bath is preceded by Pancamrtsuana in which 
are included milk, ghee, curd, sugar-candy or sugar-cane-juice and water. 
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mAhApOjA 

"The Gandharva Tantra says: ” A Mahapuja, with all the various articles 
therefor and complete in all parts, should be performed every month of every year on 
auspicious days. Besides this, worship of IshtadevatS is a daily work. A Sadhaka may 
perform occasional rites when he is capable of thoroughly carrying out those of daily 
obligation. When he thus becomes an adept in the performance of both the daily and 
occasional rites, then he may think of performing those which are done for the attain- 
ment of a particular end (Kamya)." 

“A great Puja, with abundance of materials therefore should be performed 
on a fourteenth lunar day, or an eighth lunar day, ora full moon day, or between two 
months (the day between two months or the last day of a month), or on a Mahabhuta 
day. If the fourteenth day of a dark fortnight be a Tuesday, that day is called a Maha- 
bhuta day. Any special performance on this day causes Bhutas (beings and things) to 
come within the control of the Sadhaka. Again if there is a conjunction of the Pushya * 
Naksliatra on that day, performance on that day is productive of countless fruits.” 
(p. 321 Principles of Tantra Vol. II) 


One of the twenty-seven "lunar mansions”. 



Mantrayana-Vajrayana 
And Tantrism Amongst Buddhists 

I N course of the foregoing discussion, we have dealt generally with 
the Hindu Tantras of all sects of worshippers. We shall now deal 
with the Buddhist Tantras in particular as they are equally important 
in the History of Tantras and Mysticism and shall then describe Mys- 
ticism amongst Darvishes in a separate section. Finally weshall treat 
of Mantravada amongst Jains in comparatively greater details and then 
in a separate part the contents of the work here published and notes 
and comments on the works in the appendices and the biographies of 
the authors thereof. .. 

The Buddhists are divided into two principal sects viz, Malia- 
yana and Hfnayana. The Northern Buddhists of Tibet, China and 
Japan belong to the former sect and they term those of the South 
i. e. Ceylon, Burma and other places ‘Hinayanists’ which term is not 
of a complimentary character. The Mah&yanists i. e. the followers of 
the Greater Vehicle are so called because they strive for the enligh- 
tenment of the whole universe, while the Hinayanists, i. e. the followers 
of the Lesser Vehicle are so called, because each of the followers seeks 
NirvSna and Arhatship for himself only. Vajrayana or Mantrayana is 
a development and a branch of the Mah&yana. Vajrayana is a form 
of Tantric Northern Buddhism. At first Buddhism was divided into 
three Yanas viz, (1) Shravakay&na (2) Pratyeka-BuddhaYana and (3) 
Bodhisattvayana. With the advent of Padma-Sambhava (the son of 
the famous Indrabhuti who flourished in circa 7 17 A. D.) who was the 
founder of the Mantrayana school in Tibet, Bodhisattvayana developed 
according to Kazi Dawa-Samdup into Vajrayana and Mantrayana the 
same being divided further into the following main divisions: (1) Kri- 
y&tantra-Yana, (2) Charya or Upaya-tantra-Yana (3) Yoga-Tantra- 
Yana, the last being further subdivided into three (4) Maba-Yoga- 
tantra — Yana, (5) Anuttara-Yoga-tantra-Yana, (6) Ati-Yoga-tantra— 
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Yana. The YogSchara school which evolved out of Sunyavada of the 
M&dhyamakas did to an extent contribute to the development of 
Tantras, but it was the VajraySna which was the chief contributor. 

Vajrayana literally means ‘adamantine vehicle* but really ‘Sunya 
vehicle’. Sunyata is called Vajra, because it is firm and sound, cannot 
be changed, cut or pierced, cannot be burnt, and cannot be destroyed. 
According to the Madhyamakas Nirvana is Sunya; according toYogachara 
which is a later development of Sunyavada, besides Sunya VijnSna, 
a positive element, is present. While according to Vajrayana, besides 
the two, the element of Mahasukha ‘eternal bliss’ is also present. This 
Vajrayana further introduces the theory of five Dhyani Buddhas,* 
presiding over five Skandhas, and families of the five Dhyani Buddhas 
who come forth when needed. Five Bodhisattvas and their Saktis are 
the first to emanate. It also introduced the worship of various deities 
with their Saktis and a large number of gods or goddesses and their 
SSdhanSs, Stutis etc. VajraySna§ can be said to be direct development 
of the Yogacara school and the Vijnanav&da it inculcates rather than 
the Madhyamaka school. 

Asaiiga, brother of the famous Vasubandhu, who flourished in 
the fourth century of the Christian era is said to have introduced 


*The five Dhyani Buddhas are Ak?obhya presiding over Vijnana Skandha, Vairocana 
over Rupa Skandha, Ratnasambhava over Vedana Skandha, Amitabha over Samjna 
Skandha, and Amoghasiddhi over Samskara Skandha. Their colours are given below. 
Vajradhara embodies in Himself all the five Dhyani Buddhas, is of blue colour and 
has two hands crossed on his breast, the right holding an adamant (Vajra) and the 
left a bell. He is supposed to be over all the Dhyani Buddhas and is called the Sixth. 

TOf 31#1T fe »h?Tt ll-SPWW 

§ The writer acknowledges his indebtedness for much of the information about Ma- 
ntrayana and VajraySna given here to the learned authors of the Introduction to 
Sadhanamala,Shaktasampradaya (Gujarati)and Introduction to Shri Chakrasambhara. 
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Tantrism amongst the Buddhists which was transmitted from precep- 
tor to pupil in the most secret manner upto the time of Dharmakfrti. 
The first to openly a vow and preach this doctrine were Saraha, Na- 
garjuna, Luipada, Padmavajra, Anangavajra and Indrabhuti. 

Guhyasamaja alias Srisamaja is probably the most authoritative 
and original work from which Tfintrism drew its inspiration. It is written 
in the form of a Sanglti and believed to have been delivered in an 
assembly of the faithful by the Sarvatathagatakayavakcitta. Dr. B. 
Bhattacharyya, the learned editor of SadhanamSla says in his Introdu- 
ction about this work:- 

“This is probably the first work of the Tantra school, and Asariga quite conceivably 
may have had something to do with it, as it is commonly believed that the Tantras 
were introduced by him from the Tusita heaven where he was initiated in mysticism 
by Maitreya. But of course, this view cannot be said to be definite, or to be based on 
sufficiently strong evidence, and it is very doubtful whether we will ever be in a position 
to trace the origin of the Tantra in the most precise manner possible." 

"Vajrayana incorporated many leadingtenets of Mantrayana which was a form 
of MahaySna Buddhism, where Mantras, MudrSs, Mandalas, and gods were given the 
greatest prominence for the attainment of Siddhis or else Nirvana or omniscience.” 

The earliest work of Mantrayana viz. Vidyadharapltaka-forming 
part of the canonical literature of the Mahasanghikas is not now avai- 
lable; another work of Mantrayana however viz. Manjushrimulakalpa 
is available. It is in the style of Mahayana Sutras in the Sanglti form. 
Dr. B. Bhattacharyya considers the date of the work to be about 
200 A. D.* Mantras and Mudras therein are not systematised as in the 
later Vajrayana works. There is no mention therein of Panchatattva 
worship. The Mulakalpa mentions Mantrayana but not Vajrayana which 
is for the first time mentioned in “Guhyasamaja”. Dr. B. Bhattacharyya 
surmises that there is a history of development of several centuries behind 
that work and says that if Tantrayana could be traced to the root probably 
“the opinion of Santarakshita and Kamalaslla that instructions of Tan- 

* Winternitz however says: “But his arguments are by no means convincing”, that 
is, to fix the date so early as 200 A. D. See P. 635 History of Indian Literature. 
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tras, Mantras, MudrSs and Mandalas were delivered by Buddha himself 
for the benefit of such of his followers who cared more for the material 
prosperity than the spiritual” would be found to be correct. 

On the authority of Pag Sam Jon Zan he also says that TSn- 
trism was first developed in Uddiyana and thence transmitted to the 
other Pithas, Kam&khya, Sirihatta and Purnagiri and the rest of India. 

We have mentioned above some of the earliest prominent pro- 
mulgators of Buddhist T&ntrism. Of them Saraha (633 A. D.) according 
to both Tar&n&th and author of Pag Sam Jon Zan as also Cakrasamvara 
succession list was one of the earliest promulgator of Buddhist Tantrism. 
He was also known as Sarahabhadra and Rahulabhadra. Tantrism got 
publicity with him and therefore its commencement is taken to be seventh 
century A. D. He introduced Buddhakapala Tantra and Luipa the first 
Siddhacarya (669 A. D.) the YoginI Sancarya, Kambala and Padmavajra 
(693 A. D.) introduced the Hevajratantra, Krsnacaryya (717 A. D.) 
the Samputatilaka, Lalitavajra (693 A. D.) the three divisions of Krsna- 
yamaritantra, and Darikapa (753 A. D.) the Kalacakra. We may mention 
here that the great Tantrika Nagarjuna flourished in 645 A. D. and was 
different from Nagarjuna the founder of the Madhyamaka school who 
flourished about 150 A. D. The Tantrika Nagarjuna was a prolific writer 
of Tantras and is said to have imported the worship of Ekajatax from 
Bhota i. e. Tibet. Savaripa (657 A. D.) is another interesting historical 
figure noted for his magical prowess and can be easily identified as the 
author of the collection of Mantras distinctly known as Sahara Mantrans. 
He belonged to the hill tribe called the Savaras or huntsmen in Bengal. 


xDr. B. Bhattacliaryya’s inference-that India knew of no deity as Ekajata before Na- 
garjuna’s time-ho wever is unwarranted. The colophon of Ekajata 's SadhanS, in Sadha- 
namala, does not say so. It only means that the Sadhana was rescued or restored 
and not that the deity was imported. Besides Naradiyapurana Adb. 85 v. 123 actually 
mentions Ekajata. Ekajata is also mentioned in Guhyasamaja at p. 88. Tara in Naradiya 
pur ana Adh. 85 is not described with Aksobhya on the crown, nor decked with Mudras. 
Kali, Sarasvatl and Bhadrakali cannot therefore be rightly said to be Buddhist in origin. 
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He composed a SSLdhana of Kurukulla and was the originator of Vajra- 
yoginl cult where the deity worshipped is of red colour. The Sahara 
Mantras are referred to by the famous Jain Acharya Haribhadrasuri in 
his work Sastrav5rt5samuccaya:- 

sfftd dMfosfq * II 

Padmavajra mentioned above also wrote a work named Guhya- 
siddhi which seems to have been much popular in Tibet. He advocates 
there in objectionable rites and practices specially relating to the 
MahamudrS or Sakti. According to him all these rites and practices 
originated from Buddha himself and were recorded in the work 
GuhyasamSja alias Srfsam5ja. The goal preached by him in the said 
work is stated as not possible to be reached without the Sakti. 
It would seem the Panchatattva worship gathered strength from 
Padmavajra’s said work although it must have started about the time 
of Guhyasamaja. His pupil Anangavajra* (705 A. D.) wrote several 
works on ‘Hevajratantra’ introduced by his preceptor. He wrote 
Prajnopayaviniscayasiddhi also. 

Indrabhuti who flourished about 7 17 A. D. wrote several works 
on Tantras and was considered an authority on Vajrayana and Tantra, 
long after his time. The SSdhanamala includes the S&dhanas composed 
by him named Kurukulla Sadhana. One of his important works viz, 
JnSnasiddhi. describing shortly the principal Vajray&nist doctrines and 
rites has been discovered and published in the Gaekwad’s Oriental Series. 
This work also preaches that if the kind of knowledge there described 
is obtained Bodhi can be attained even if one indulges in immoral 
actions or takes animal food or strong drinks. 

KrsnScharyya who flourished about 717 A. D. is said to have 
introduced Tantras in which the male and female deities sit clasping 

*Dr. B. Bhattacharyya in his article ‘Glimpses of Vajrayana’ says that Anangavajra 
renounced Buddhism in his later life and became one of the saints of the Nathapantha, 
and that he is identified with- Goraksanatha. - ; 
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each other. He may be identified with Krsnaraja who introduced worship 
ofVajrasarasvati. LaksmlnkarS belonged to the royal family of Uddiyana 
and was the sister of the famous Indrabhuti. She wrote an interesting 
work named ‘Advayasiddhi’-f in which she preached certain novel doc- 
trines such as worship of one’s own body where all the Gods reside. 
She said once the truth was known there was no restriction for the 
worshipper. He may eat or drink anything. He may violate- any law 
and that there was no need to undergo any suffering or to fast or to 
bathe. She however stated that women of all castes should be respected 
as they were embodiments of Prajna. Since her .time this new teaching 
won many adherents who came to be known as Sahajayanists. It would 
appear that Sahajayana started with her. We would now mention 
Dombiheruka (777 A. D.) who is recognised as one of the 84 Siddhas 
and who wrote on Sahajayana as well as VajraySna. In his work ‘Sahaja- 
siddhi’ he formulates Kula worship from which come the words Kaulika 
and KulScSra. Explaining the word Kula he says that Kulas* are 
five and originate from the five Dhy&ni Buddhas and that the latter 
are called Kuleshas. This would suggest that Kaulas are Buddhists. The 
Kaulas declare themselves to be TSntric Hindus. The meaning of 
Kula and Kaulas in Hindu Tantras is not definite. Although it may 
be an interesting inquiry whether the Kaulas are Hindus or Buddhists, 
yet there is practically no difference between the KaulSchara and the 
Tantric Buddhachara. 

+ The commingling of Sunyata with ‘KaruUa’ is ‘Advaya’ in Vajrayana. It is the 
foundation of Sakti worship amongst Buddhists. It is also deified. Heruka and Prajna 
are the two deities in whom SunyatS and Karuna are personified. They are in embrace 
in the Yuganaddha or the Yab-Yum form. 

anita: pspSmrftr 

Aksobhya, Vairocana, Amitabba, R&tnasambhava and Amogbasiddhi are the five 
Dhyani Buddhas called KuleSas who started Thunderbolt, Lotus, Jewel, Disc (Cakra) 
and Action families. .... 
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Domblheruka writes about Mahasukha which can be had from 
one’s experience. It has four successive stages viz. Ananda, Paramananda 
Viramananda and Sahaj&nanda. During the reign of king Mahipala 1st 
who flourished between 978 A. D. to 1030 A. D. > there arose a group 
of powerful writers on Tantra, like Diparikara, Advayavajra and others 
and that was the next period of Buddhist Tan trie development. The 
readers who are interested to know the aims and objects of Buddhist 
Tantrics may refer to the learned introduction of Dr. B. Bhatt&charyya 
to Sadhanamala. 

We would here note that of the five kinds of Siddhis described 
in PatanjalayogasutrSL: uqrfasrr. fhigar: ihr-iu the Siddhis 

aimed at by the Tantrics are those obtained through the Mantras. The 
eight great Siddhis of the Buddhists are different from those mentioned 
in the Yogashastra.* The Buddhist’s Siddhis are (1) Khadga, (2) Anjana, 
(3) Padalepa, (4) AntardhSna, (5) Rasa-Rasayana, (6) Khecara, (7) Bhii- 
cara, (8) P&tala. The six rites or Satkarma according to Buddhist 
Tantras are:- Santi, Vashikarana, Stambhana, Vidvesana, Ucc&tana and , 
M&raiia, practically the same as mentioned in other classes of Tantras. 

The Sfidhana of Suklakurukulla at page 368 ff, mentions the 
different mental conditions and the dates of the month and the dire- 
ctions to be faced for the due performance of Satkarma. The deity 
worshipped for the different rites though same will have different forms, 
colours and weapons according to the rules regulating the same. Appro- 
priate directions, time, manual gestures (MudrSs) seats and modes of 
applications of Mantras for the different rites are prescribed also in 
the work here published. 

According to Dr. B. Bhatt&ch&ryya, the Mantras of Vajray&na 
seem to be a development of the DhSranls contained in the Vidya- 
dharapitaka mentioned above. The DhSrams existed in Buddhism from 
very ancient times and seem to have been devised for those Buddhists 

* The eight Siddhis of Yoga viz, Anima and others are covered by the Vaikriya 
Labdhi (i. e. Siddhi) of the Jains. See ‘SenapraSna' p. 76 Answer to quetion 276. 
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who cared more for their material welfare than Nirvana. They could 
not read the Sutras and so they were shortened into Dharanls for 
being memorised. When further shortened the DhSrnls were reduced 
to Mantras which were sometimes reduced to a single syllable in the 
form of Bija* as in the case of PrajnapSramita. 

HINDU MANTRIC SYSTEM 

Dr. B. Bhattach&ryya infers Hindu Mantric system to be later 

than the Buddhist Vajrayana and even that it was incorporated bodily 

into Hinduism from Buddhism, because he thinks Tantric Mantras 

make abrupt appearance in Hindu Tantric literature without showing 

even a faint trace of the earlier and crude stages of development. We 

beg to differ and point out that Hindu Tantric literature has gradually 

developed from the Vedas specially the Atharvaveda. Besides what 

has been stated in the previous section hereof regarding Atharvaveda 

being the original source of Mantra as well as Tantra we beg to refer 

the readers to Asurikalpa in which according to the Mantra and Dhj&na 

there given the principal deity Durga is addressed as ‘Atharvanasya 

Duhite’ and ‘Turyavedasya Putrf i. e. daughter of Atharvan.§ 

It is not only according to Hindu tradition or belief of Hindu 

TSntrics that Atharvaveda is considered to be the original source from 

which TSLntrism is considered to have developed but also according to 

Jain authorities. We shall show this by references from two ancient 

Jain works viz. Vasudeva Hindi by Vachaka Sri SanghadSsa and 
% 

''Buddhist Mantras are of four kinds:— (I) Bija Mantra being monosyllabic (2) Mula- 
mantras are long and maybe-compared to Hindu T&ntrika’s Malamantras (3) Hfdaya 
Mantra being short Mantra for Japa of the principal deity i. e.IshtadevatS (4) Avara- 
iiadevata Mantras being generally short Mantras of the deities surrounding the chief 
deity. 

§ finfiferafTT I 
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Sutrakrttnga TikSby Silankacharya. This Sanghadasa is a Bhashyakara 
and is older than even the great Bhfishyakara Shri Jinabhadragariiksa- 
mashramana the author of Visesha vasyaka Bhashya and Viseshanavati. In 
his latter work he has mentioned the said Vasudeva Hindi calling it 
Vasudeva charita. We can therefore emphatically state that Sanghadasa 
flourished prior to 6th century A. D. In his said work Vasudeva Hindi 
at p. 15 1 he has mentioned ‘Mantra Niyogas’ of Atharvaveda. (2) Simi- 
larly SilSnka the commentator of Sutrakritanga refers to Mantric 
practices of Atharvaveda meant for Abhichara. Seepage 169 commentary 
Sutrakritanga, Agamodayasamiti Edition. 

Not only the Vedas but also the subsequent Hindu literature 
comprised of Brahmanas, Aranyakas, Upanishads and Pur&nas appears 
to have contributed to the development of Tantras.* We would first 
refer the readers to what Dr. B. Bhatt&charyya says about Vajrayana 
at p. XXXVI of his Introduction to Sadhanamala:- 

“We can thus see that the Vajrayana took into account all the good things, tenets, 
philosophical notions and theories, and incorporated all that was best in Buddhism 
and probably in Hinduism also, and it was owing to this that itattainedgreat popularity. 1 ' 

We would then refer the readers to the several quotations above showing 
the connection of Tantra and Mantra with Atharvaveda etc. and also 
the appendix II to ‘Shakti and Shakta’ by Sir John Woodroffe. We 
would also refer them then to the work in Gujarati by late D. B. 
Narmadashankar Mehta entitled “Shakta Sampradaya” which traces 
the Shakti worship through the different classes of literature beginning 
from the Vedas. The learned writer quotes the following ‘Rik’ in praise 
of Sarasvati from Rigveda at the very start to show the existence of 
Goddess Sarasvati in Vedic times: l 

(Rig. 10, 61,21). He states that the whole of the Vedas may be summa- 
rised in two words, ‘Yajna’ and ‘Brahma’. ‘Yajna’ requires Anusthana, 

*Winternitz also says :-‘‘0n the other hand, some essential traits of the Tantras can be 
found as far back as in Atharvaveda, as well as in the Brahmanas and Upauisads." 
P. 605 History of Indian Literature. 
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while ‘Brahma’ thinking. He then states that Saktivada is connected 
with the Vedic UpasanS. Kanda. He then refers to the various Suktas in 
praise of Aditi. She is said to be the mother of Gandharvas, Manushyas, 
Pitaras, Asuras and all Bhutas. Sakti is here worshipped as Mother. 
She is also called Mahi or Prithvi, Savitrl, Gayatri and Sarasvati. 
Aditi in short is also called Devatamayi. In the Sukta of UsadevI, 
Sakti is praised in the form of Virgin while Sakti in the form of Wife 
is praised in the Sfikta of Siirya. Vaksukta, (Rig. 10-26) and Laksmlsukta 
in the appendix to Rigveda established worship of Sakti. Further 
references from Agnirahasyakanda of Yajurveda, Mantropanishad of the 
Svetashvatara branch, Chh&ndogya Upanishad of Samaveda, Tandi 
branch, and Kathaka Upanishad to Surya’s wife, Prajna alias SphuranS, 
ParS and Devatamayi Aditi respectively are given by the said writer 
in the first chapter of the said work. Vajasaneyl Samhita refers to 
Ambika(III-57) and Siva (XVI- 1). Then the said author traces Saktivada 
through Brahmanas, Aranyakas, Upanishads and Vedangas. 

In Brahmanas and Aranyakas, Sakti of Brahma is known by 
the name of Gayatri, Savitrl, and Sarasvati. Gayatri is said to be 
Bhargamayi, Tejomayi and Jyotirmayi. She is called Savitrl as she 
gives birth to the universe. She is Sarasvati as the current of joy 
(Ananda) of Brahma flows from her. For full exposition of Gaj’atri, 
Gopatha Brahmana (1-30-38), Brihad Aranyalca (7-14) and Maitrayani 
(Prapathaka 5) are referred to by the said learned author. He further 
gives the information given below in Chapter II of his said work. He 
says that the roots of the technical Tantric terms ‘Bindu’, ‘Bija’ and 
‘Nada’ are to be found in the upasana portion of the Aranyakas. They 
are derived from ‘Iksana’, ‘Tapa’, and ‘Sarjana’, of the Vedic liter- 
ature, and are known as ‘Iccha’, ‘Jnana’ and ‘Kriya’ in Vedanta. This 
trio of ‘Bindu’ ‘Bija’ and ‘Nada’ is represented by a triangle with a 
dot in its centre and is. known as ‘Traipuradhama’. Here ‘Bindu’ is 
first divided into ‘Parabindu’ and ‘Aparabindu’ and the latter is subdi- 
vided into the said ‘Trio’. The central dot is the ‘Para Bindu’ and the 
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three points by joining which the triangle is formed are the said 'Trio*. 
The deity presiding over this ‘Traipuradh&ma’ is ‘Tripura 1 and the 
detailed and complete representation of it is ‘Srichakra' and the Vidya 
relating to it is ‘Srividya’. The other names given to Tripura in the 
Aranyakas are ‘SubhagS’ ‘Sundarl’ and ‘AmbikS.’. KanyS, KumSri, 
Katyayam and Durga are mentioned in Talttiriya Aranyaka. Uma 
Haimavatl and Gauri are equally well-known. The worship of this 
deity is set forth in SaubhSgyakSnda which is considered to be a part 
of Alharvaveda. Some of the Mantras of this Kanda are to be found 
in Aranyakas in the rites relating to Yajna. Literally their meaning 
is applicable to the Yajnas, while in reality they relate to the worship 
of the deity. At page 158 of the said work the learned author says 
Buddhist Tantrism is evidence of Buddhism having risen from Hinduism 
and having been ultimately mixed up with it. He also says that apart 
from Buddhistic Philosophy the Buddhistic literature relating to Vya- 
vahara-dharma and ordinary rules of conduct was based on the Hindu 
Tantric literature as the Hindu Tantrics were not particular about 
Varnashrama-dharma. Referring to the Buddhist Tantra Srichakra Sam- 
bhara he says that worship of Sakti including Mandalas, BIja~Ny5sas, 
Mantras, Mudras, Upacharas Abhiseka and Dhyana as therein described 
follows Hindu Tantrashastra, the difference being only in the name of the 
deities. He says that it would be clear to every critical person that 
a thing is not changed by being differently named. He further says 
that as there is extensive Br&hmanic Tantric literature relating to Kali 
and Srividya, there is extensive Buddhist Tantric literature relating to 
Tara. He says that among the Hinayanists also Manimekhala is wor- 
shipped as the deity presiding over the sea and that there is reference 
to this deity in ‘Mahanipata’ and ‘Dasanipata’. We may here translate 
the verse, rendered in Gujarati by the said learned writer from a Tantra 
at page 81 of the said work, to show that worship of Sakti is universal:- 
“Maheshvaras call her Sakti, Sankhyas Para Prakriti, worshippers of the 
Sun Maharajni,BuddhistsTara, Charvakas Asha, PSshupatasSanta Jainas 
Sri, followers of Brahma SraddhS, Vaidikas Gayatri, and the ignorant 
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people Mohinl. Referring to the ten Siddha Vidyas, (all of whom are 
named as emanations of Durga in Sivapurana as already shown) the 
learned writer says that Kali or Syama is much worshipped in the 
Eastern India, Sundari or Sri in the Southern India, Bhuvaneshvari in 
Utkala i. e. Orissa, Tripura in the Western India but more known 
under the name of Ambika and Tara mainly amongst the Buddhists. 

He mentions the fourteen following U panishads to show the worship 
of Sakti in the Upanishad period: 1 Tripura, 2 TripuratapinT, 3 Devi, 
4 Bahvrca, 5 Bhavana, 6 Sarasvatihrdaya, 7 Sita, 8 Saubh&gyalaksml, 
9 Kali, 10 Tara, 11 Advaitabhava, 12 Aruna, 13Kaula, and 14SrIvidyata- 
raka. He, however, states that Kali, Tara, Kaula and Srividyataraka 
Upanishads are not traced to the Vedic literature and are later than 
the rise of Tantrism. Of the Vedangas he refers to Vyakarana and its 
philosophy of ‘ Sphota 1 which is Sakti of Brahma and says that the 
grammarians accept Vak as Sakti of the soul. 

Dr. B. Bhattacharyya states (p. XVIII Introduction to S§.- 
dhanamala) : 

“The conception of Gods and Goddesses in the Pauranic literature was so very attrac- 
tive that the Buddhists in later times could not help incorporating the idea of godhead 
in their religion; and when they actually did this they deified all important personali- 
ties of Buddhism together with the deification of a large number of Buddhistic ideas 
and philosophical concepts along with a few purely Hindu gods such as GaneSa, 
Sarasvatl etc.” 

Further Dr. Bhattacharyya himself (at p. XII of his Introduction 
to Sadhanmala) states, that the magical conception in India can be 
traced continuously through Rgveda, the Brahmanas, Atharvaveda, 
Kalpasutras, Dharmasutras, Puranas, the Tantras, and the Pancharatras. 

We have already traced the development of Hindu Mantric 
system from Vedas downwards. We would now show its existence in 
Puranas which would show that when the Buddhists admittedly borrowed 
from Puranas some of the Hindu Gods and Goddesses and incorporated 
the idea of godhead in their religion, they could also draw upon the 
Hindu Mantric system contained therein. Futher we would show by 
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references from the earliest available work' of Buddhist Mantrayana 
viz, Aryamanjushrimulakalpa itself the existence of extensive non-Buddhist 
Mantric literature and particularly the Hindu Mantras and Tantras. 
We leave it to be judged by the readers whether the evidence adduced 
proves the existence of ancient Hindu Mantric system or merely a 
magical conception and also whether it would be correct to state that 
“Tantric Hinduism drew its inspiration almost wholly from Tantric 
Buddhism.” 

Dr. B. Bhattacharyya in his Introduction to Guhyasamaja 
at p. XXXIV defining Tantra says: 

“Now for the Tantra to be called a real Tantra there must be the element of §akti 
in it. Without Sakti there cannot be a true Tantra or a Tantra par excellence." 

We may state, however, that even Manjushrfkalpa does not restrict the 
meaning of the term ‘Tantra’ in this manner. There it means only a 
systematised Mantrashastra. Dr. B. BhattScharyya having not made 
matters clear in his Introduction to SSdhanamalS. as to the connotation 
of the term ‘Tantra’ as used by him, there is likely to be some con- 
fusion. He seems to make a distinction between Tantras of Yoga and 
Yogatantra classes and others in his Introduction to Guhyasamaja at p. 
XXXII. He seems therefore to be aware of works which are termed 
Tantras but do not fall within his above definition. 

puranas 

Even if the term ‘Tantra’ is used in the special sense, references 
to such Tantric deities with their Saktis are found for intance in Kur- 
mapurana. In the first Adhyaya Visnu calls Sri his Sakti. 

5$ sn qwRiftrfopfr ! 

In Adhyaya 12 Shiva calls herself Sakti of Maheshvara. Not 
*ri fwf| wri safe u ’©t® vc 

only that but in verse 88 of the same chapter HimvSn describes her 
as being half the body of Sankara (SankarSrdhasharirim). The same 
Adhyaya 12 includes Sahasranama of Siv5 which is one of the five 
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parts of a Tantric Panchanga. The said hymn includes names of many 
of the Tantric deities known at present. A very important reference 
is to be found in the same Adhyaya 12 verse 262 which mentions 
inter alia Kapala Bhairava Yamala and Varna shastras which are meant 
for deluding people, being of Tamasi nature and opposed to Sruti 
and Smriti. 

wr * % 

TT^f^^nfir rnft 5 11 

Similarly GarudapurSna describes GarudavidyS in Adhyayas 19 
and 197 and worship of Tantric deities such as Visnu, Siva, Surya, 
Ganesha, Hayagriva, Durga and Tripura with MandaJas, Mudr5s and 
Nyasas. It also gives a Sahasranamastotra and a Kavacha of Visnu 
both being parts of a Tantric Panchanga. It also gives Panchatattvas 
and Chakra worship though Panchatattvas known to the later Tantrikas 
are not described. 

Agnipurana itself says that it contains all the Vidyas:- f| 
sntfsrar: || Adh. 383 v. 51. What is most important, 
however, for the present discussion is the fact, that 39th Adhyaya of 
Agnipurana enumerates 25 Tantras, which conclusively establishes the 
existence of Hindu Tantras, contemporaneously with if not prior to 
Agnipurana. The limitation of space at our disposal does not allow us 
to reproduce the said list or the other references given below. The 
26th Adhyaya gives Mudras and the 29th, 30th and 320th Adhyayas 
describe Sarvatobhadra and other Mandalas. The 30th Adhyaya 
further describes 3 kinds of Dhyana. Adhyayas 42 to 68 describe cha- 
racteristics of temples and idols of various Tantric deities, theirinstal- 
lation ceremonies including *Utsava’ as also Jirnoddharavidhi i. e. 
repairing or reinstating idols. Then two kinds of Dlksa are described : 
Samayadiksa (Adh. 81) and NirvanadTksa (Adhs. 83 to 88). Satkarmas 

1 All references to Puranas are from the publications by Sri Venkateshvara press, 
Bombay. 
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are described in AdhySyas 137 and 138 and various NySsas in Adhyaya 
145. It is significant that one whole chapter 293 is taken up in the 
description of the technical terms of Mantra (Mantraparibhasa). The 
325th Adh) r ciya gives a Chakra called ‘Siddhadyanshakathana’ to ascer- 
tain whether a particular Mantra will be fruitful or not. 

NaradiyapurSna expressly mentions ‘Tantrikas’ and Agamokta- 
vidh&na’ (Adh. 88 v. 24 and 69). It calls the Mantric portion ‘Mah5- 
tantra’ in its contents (Adh. 97) as also at other places (Adh. 92 v. 21) and 
gives Mantras, their purification, Diksa rite and Kavacha and Saliasra- 
nama stotras of Ganesha, Surya, Visnu, Siva and Sakti. Adhyaya 66 
v. 59 mentions Tantric Sandhya. Adh. 91, vv. 37-38 contain Dhyana 
of Umapati i. e. Mahesha with Um5 in embrace. In course of worship of 
Sri Ganesha Adh. 68 v. 17 mentions his Dhyana in which he is accompa- 
nied by his Sakti and further on vv. 43-44 mention ‘Tarpana* of couples of 
deities. In Adh. 84 in course of worship of BhuvaneshI worship of couples 
of deities is mentioned. Adhyayas 64 to 91 are taken up with descriptions 
of Mantras, Kavachas (protective hymns), Sahasranamas and Stotras 
of various Tantric deities, and Mandalas, Mudras, Nyasas and Bhuta- 
shuddhi. It is very important that Adhs. 85 to 87 derive ten Mahavidyas 
(8 of them being common with those in the current list of Mahavidyas) 
thus: Vak or Vani, Kali and Tara as emanations of Sarasvati; Bala 
Tripura, Annapurna and BagalamukhI of Mahalaksmi, andChinnamasta, 
Tripurabhairavl, Matangi and Dhumavati of Durga. This furnishes 
us with a link in the development of ten Mahavidyas from 3 Saktis 
viz, Brahmi, Vaisnavl and Raudrl, Taking this with the reference 
from Sivapurana given in the previous part hereof showing that 10 Ma- 
havidyas emanated from Durga and with three forms of Durga in 
Durgasaptashati we are able to infer oneness of Sakti in the beginning. 
It also shows how Vedic literature has contributed to the development 
of Sakti worship. The readers will also see that Tara Chinnamasta 
and Kali were not originally Buddhist but Hindu Tantric deities. 
Finally we would mention Markandeya Purana which contains the 
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famous DurgSsaptashati and state that the antiquarians consider it 
very ancient and its text untampered by interpolators. 

Whatever view as to the date of each of these puranas may 
be taken it is certain that they are prior to the date when Buddhist 
Tantras- according to Dr. B. Bhatlacharyya became known i. e. 
about 700 A. D. 

nagArjuna’S kaksaputa 

Dr. B. Bhattacharyya says that Saraha, N&gSrjuna and others 
were chief masters to boldly and publicly preach the Tan trie doctrines. 
Now N5g5rjuna is said to have flourished cir. 645 A. D. He wrote 
a work named Kaksaputa. This work is published in Calcutta in a col- 
lection named Indrajalavidy&sangraha and the above work is called there 
Siddhanag&rj unakaksaputam . At p. 265 of the said work occurs the 
following passage which speaks for itself and shows the indebtedness 
of NSggrjuna to Hindu Tantras styled Agamas. It may be noted that 
it also includes Atharvana Mahaveda amongst the Agamas consulted 
by him for composition of his said work Kaksaputa. He also mentions 
Sankara as having described in times of yore various modes of attain- 
ing success in ‘Yidyas’ when asked by Parvati. 

to'I ii 

f| ll 

srrar (sEir% v.l.) i 

wz&k (sift* v.l.) (tit v.l.) ii 

ftM* ^ ll 

sifftRit 2 ^ soften 

1 v.l. 2 v.l. 3 v.l. 
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If the work Kaksaputa said to have been composed by Nagarjuna 
is the same as the one published-and there is none other known-the 
evidence seems to be conclusive as to the priority of Hindu Tantrikas 
and the indebtedness of Buddhist Tantrikas to the former. 

manjuSrImOlakalpa 

Even stronger evidence is furnished by Manjushrlmulakalpa of 
the ancientness of the Hindu Tantras and Mantras. 

Dr. B. BhattScharyya says about this work in his Introduc- 
tion to Guhyasamaja that it treats of the Mantric texts of Manjushrl 
KumSrabhuta several times designated therein as Karttikeya. He is 
introduced with ‘several Saiva but non-Tantric deities’. It contains 
practices for obtaining long life, health and happiness and all desired 
objects. It is in the form of a Sangiti and includes dialogues between 
Sakyamuni and Kumara Manjushrl interspersed with querries by the 
Assembly of the Faithful. He further says: 

“This work is very important for the history of the development of Tantric ideals, 
tenets and practices, and provides a landmark in the process of their developments. 
In this work which has been rightly styled by Dr. Winternitz as a Tantric work we 

find mention of a large number of gods and goddesses, several ancient works a 

large number of Mudras, and descriptions of Mandalaswith special directions for pain- 
ting them and innumerable rites for attaining Siddhis or perfections.” 

“The names of Amitayus, Amitabha, Locana, Ratnaketu, Vajrapani, Avalo- 
kiteSvara, Mamaki, Ratnapani, etc. are mentioned but not in a systematic form," 

He considers the date of this work to be cir. 200 A. D. It is 
the earliest available work of Buddhist Mantrayana. 

We do not know why the Saiva deities found in the work are ■ 
said to be non-Tantric. Karttikeya alias Skanda himself is a Tantric 
deity and so is Siva. 

Further there are specific references to Saiva Vaisnava and 
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G&ruda Tantra and Mantras of Siva, Visnu, BrahmS, Aditya, Garuda, 
MahalSksmi and other deities of Hindu pantheon. There are references 
also to Laukika ( popular ) Mantras. This means that Mantras other 
than those of Buddhist origin called Laukika were prevalent amongst 
the masses. These must have had their origin in the Vedic literature.* 
Some time the author of the said work claims that even Laukika 
Mantras and those of Garuda Tantra and others were promulgated 
by Bodhisattva. The reader will consider for himself what value should 
be attached to such claim. The description as Mantrasiddhas of a 
number of historical and illustrious Hindu personages, such as Arjuna 
and Asvatthama son of the famous DronScharya of Mah5.bhS.rata fame 
amongst others (see P. 604 ff.) who flourished long prior to the birth 
of Lord Buddha, proves the existence and practice of the Hindu Man- 
tras even in ancient times. The author of Manjushrikalpa, however, 
says that they practised one or the other of the Buddhist Mantras. 

* 

It wall be interesting to note that the said work contains a reference 
to Jain illustrious personages such as Risabha (first Tirthankara of 
the Jains) his father Nabhi and son Bharata as Mantrasiddhas (see 
P. 609). The fact that this work calls itself aTantra is of great impor- 
tance infixing the date of the origin of the Buddhist Tantras which 
will be about 200 A. D. or later if a later date is fixed for the com- 
position of Manjushrimulakalpa. Of course if one accepts Dr. B. Bhatt5- 
charyya’s definition of ‘Tantra’ this work may not in that sense be 
called a ‘Tantra’ but we prefer the evidence of the work itself and 
consider that ‘Tantra’ really means a systematised Mantrash&stra and 
not merely a work in which deities are accompanied by their Saktis 
or where man and woman join in the worship of a deity. We do 
not consider it a necessary feature of a Tantra. It is only a peculiar 


* “The great importance of the Atharvaveda-Saiphita lies in the very fact that it is an 
invaluable source of knowledge of the real popular belief as yet uninfluenced by the 
priestly religion, of the faith in numberless spirits, imps, ghosts and demons of every 
kind, and of the witchcraft.” P. 129 History of Indian Literature by Wintemitz. 
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feature of most of the Buddhist works since the time of Guhyasam&ja. 

Here are the references mentioned above:- 

(sic.) I it g.v$c 

3 trg ^ qwqf^cRT: I 

vrrfq^rr: n g. a* 

*lFFcT: ^jferar: sjsqf^crcT: I 

ct w^crr: ui sfSFTi ffci+rwrat n g. ^ 
iFiR * *1^3: jtsrjr: I 

9 i?ff^ 3 n rF^sfw*. sres*w$tf^t 11 g. 35 
=^rcf gtf^jfgRT ejftsfqr 'if^tffr^T 1 

rFsfts* 8rf%^2TcIcII¥n^T: || g. 

*nFtmr % if^t f^spr sism i 
eft (sic.) fNN cFsiiit ftfasfer wir II g. 
eii%*rarfaffl ir *pm: s&fjfor: 1 

JF^n qfcft f?% 11 g. 

«PEpTT *F^T sfiTf^ICT I 

^ir^cft gsr tram uwrawr: 11 g v<u 

•iPRft iF^ trararf^ §gf^ur 1 
jf^t wft ^ifq 
e&HfeGiFVTO roD*?nita3Hi l 

c«3 JF^TCIS f^5T fafatgrT: II J. 

CONCLUSION 

In view of the foregoing it would be clear to the readers that 
Dr. B. Bhattacharyya is not right in saying that the Hindus readily 
incorporated many ideas, doctrines and gods originally conceived by 
the Buddhists in their religion and literature or that the Hindu Tan* 
tras arose only after the Buddhist ideas had established themselves.* 

*" It is, however, quite contrary to facts, when B. Bhattacharyya ( Sadhanamala, pp- 
IXVI ff., IXXVIII ) assumes that the Tantras first came into existence in Buddhism» 
and went over into Hinduism afterwards.” P. 401 History of Indian Literature by- 
Winternitz. ;■ - 
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Even the Tantric Blja Mantras such as “Om” “Hrlm,” “Srlm” “Bloom” 
“Aim,” “Klim,” “Saum” etc, are found in Sarasvatirahasya Upanishad, 
as well as TripurStapini Upanishad. The latter further contains Sri- 
vidya and many other Vidyas, Mantras, Mudras, as also chakras 
(Yantras), the several rites for which they are prescribed and also over 
and above the Shaktamantras, the Mantras of Siva, Visnu, Surya 
and Ganesha. This will convince the reader about the antiquity of 
the Hindu M&ntric system. We would cite here from Arthur Avalon’s 
preface to the Buddhist Tantra Shri Chakrasambhara, p. XXX : — 

“With each fresh acquirement of knowledge as to Buddhism, it seems more difficult 
to separate it from the Hinduism out of which it emerged, and into which it relapsed.” 

This however should not be taken to mean that the Buddhist 
Tantras had no influence whatever on the Hindu Tantras. X It is quite 
possible that Panchatattva worship originated in Tibet (known as Ma- 
hachlna) and was imported into India and influenced the practices of 
the Hindu T&n tries. We are however not prepared to concede that 
because Vajrayana has Yab-yum deities (i. e. deities in embrace), the 
worship of Kali may have been of Buddhist origin. The reason is that 
worship of Kali is very ancient in India and it is connected with 
deities described in Vedic literature such as Rktri (See Appendix II 
to Shakti and Shakta). Besides, the worship of Siva-Sakti in the form 
of Ardhnarishvara*or ‘S&mba-Sadashiva’ is to be found amongst Hindus 
from very ancient times. We have already mentioned the existence of 
worship of deities with their Saktis in Puranas. In further support we 
would cite from the preface of Shrichakrasambh&ra by Arthur Avalon: — 

“The Sh5kta Tantra is also a form of AdvaitavSda presented in a way suitable 
for its purpose, namely the practical end of worship. Therein May! is a Power (Shakti) 


J “At this late period (when Tira-rahasya of Brahmananda was composed) it also 
occasionally happened that the Hindu Tantras were influenced by the Buddhist 
ones.” History of Indian Literature p. 401. 

'' * ^ 5*:ii s 
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of the Supreme Consciousness. In Northern Buddhism, as in Brahmanism, theBodhi- 
sattvas and Devatas are accompanied by their energies (nu-ma) in female form, the 
Deva being called ‘Yab’ and his Shakti ‘Yum’.” PP. XV and XVI. 

EXAMINATION OF DR. B. BHATTACHARYYA’S VIEWS 

According to Dr.B. BhattSchSryya, the prefix or suffix ‘Vajra’ 
to the names of deities is in ninety cases out of a hundred a certain 
sign of their originating from Buddhism and where gods and god- 
desses are described as nude and lustful, they also must have had their 
origin in Buddhism. This is too sweeping a statement to be true. As 
regards deities whose existence can be shown to be prior to the rise of 
Vajrayana the rule would certainly not apply, so the question always 
remains to be considered whether a deity having vajra in his or her name 
existed prior to the rise of VajraySna. At page 121 of Shree AtmSnanda 
centenary commemoration volume in his article entitled “Jain Iconogra- 
phy-a brief survey,” following the same line of reasoning, Dr. B. BhattS- 
ch&ryya says, about Jain Vidyadevls Vajrashrnkhala and VajrSnkushi that 
they are clearly importations from the Vajrayana school of Buddhism. If 
the learned writer had taken care to inquire whether these deities are to 
be found in any works older than the rise of Vajray&na, he would not 
have fallen into this error. We would say that the test itself suggested 
to ascertain the origin of deities is so crude that the conclusions drawn 
from it are bound to be faulty. The learned writer being rather more 
familiar with Buddhist deities is easily led away to infer whenever he sees 
names either identical or similar to Buddhist deities in other panthe- 
ons, that the deities of the latter are really Buddhist. Even when he 
may not feel certain he ventures into such a statement as “GandhSrI 
also has a peculiar Buddhist odour.” Now the names of all the sixteen 
VidySdevIs including Vajrashrnkhala, VajrankushI and Gandharf* are to 
be found amongst other works in NirvSnakalikS by Sri Psdaliptasuri, 

*GandliarI is one of the forty Vidyas named in Sutrakrtanga II, Sutra 2. We may state 
that Sutrakrtanga is one of the oldest Jain canonical works. Seep. 164 Vasudeva~Hin$ 
where also the name of Gandhari occurs. 
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edited with an Introduction by the writer, which is a work of the first 
century of the Christian era according to him, and is taken to be not 
later than the second century by others. About the names of M&ni- 
bhadra and Purriabhadra Dr. Bhatt&chSryya has hinted — by saying 
that they will be familiar to a student of Buddhist Iconography as 
the two friends of Jambhala, the (Buddhist) God of Wealth-that their 
origin also must be Buddhist. Now the names of Purnabhadra and 
M&nibhadra occur in Sri Bhagvatlsutra, x one of the most ancient and 
sacred cannonical works of the Jains. One should not therefore be led 
away by similarity of names. Vajrayana naturally stamped the deities 
it imported from other pantheons with the term Vajra as in case of 
Sarasvatl which is admittedly a deity of the Hindu pantheon. If there- 
fore a deity without the term ‘Vajra* is found in other pantheons and 
with the term ‘Vajra’ is found in Buddhist pantheon the natural in- 
ference would be that it is a Buddhist borrowing from one or the other 
pantheons. 

Further the learned writer says Bhrkuti is Buddhist. Granted 
that there is a deity named Bhrkuti in the Buddhist pantheon, does 
it therefore follow that there cannot be a deity of identical name in 
any other pantheon unless it is borrowed from the Buddhist. For the 
matter of that there is a male deity as well as a female deity bearing 
identical name in the very list of Jain deities given by the said 
writer in his aforesaid article at pages 116-117. Does the learned writer 
suggest that although Bhrkuti is a female deity in the Buddhist pan- 
theon there cannot be even a male deity of identical name in any 
other pantheon. Now we shall deal with the fact that the said list 
of Jain deities contains also a female deity named Bhrkuti. We shall 

xBhagavatl Sutra, Sataka III, UddeSa 8 p. 201 A. See also AvaSyaka Churni p. 320 
RatlSm Edn. and TrishashtiSalakapurushacharitra X Parva 4 Sarga vv 606-607 Aga- 
modayasamiti Edn. where it is stated that Purnabhadra and Manibhadra used to wor* 
ship Sri Mahavira every night during the particular monsoon. See also Vividbatirtha- 
kalpa p. 70 where Manibhadra Yak§a is named. 
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apply the test given at page 142 of his Introduction to Sadhanamala 
by the said writer himself, viz. similarity or otherwise of the Mantras 
of the common deities. The Mantra of Buddhist Bhrkuti in S&dha- 
namSla is £ ^ 151 ”. There is no independent worship of the male 
or female Bhrkuti in the Jain pantheon and their Mantra as given 
in AchSradinakara is “&> fnrt ^r?r.' The Mantras being thus 

different, it puts a stop to further argument and it must be admitted 
that except accidental identity of names, there is nothing in common 
between the Buddhist and the Jain deity. Lastly there being no inde- 
pendent and detailed worship of Bhrkuti current amongst the Jains 
there was no charm in borrowing a Buddhist name or deity. Further 
when a set of 24 deities is uniformly given in a pantheon and 23 of 
them cannot be even distantly shown to have Buddhist connection, 
how can it be imagined that merely one of them Bhrkuti was borrowed. 
The Mantras and Svarupas of Vajrashrnkhala, Vajr&nkushf, Gandhari, 
Bhrkuti and Manibhadra are given in Nirv&nakalika (pp. 3,28,35, and 
37) and AchSradinakara Vol II (pp. 155,157,162). As they are different 
from the Mantras and Svarupas of the respective Buddhist deities of 
identical names it will convince the reader that there is no case of 
borrowing here. 

We may now refer to two further statements made by Dr. B. 
Bhattach&ryya, for identification of deities. They are with reference 
to ornamental Mudras and bearing of a miniature figure of one of the 
five DhySni Buddhas on the crown by a deity. We have nothing to 
complain against the statements as they stand. We want only to sound 
a note of warning that MudrS, in sculptural Tantric technique is parti- 
cular disposition of hand and fingers; as such Mudra aids to the grace 
and beauty of appearance, in describing any particular statue or idol, 
it may be described for instance as Jn&namudr&vibhusita although 
Jnanamudra is not an ornament. One should not merely because of 
the use of the word ‘Vibhusita’ jump to the conclusion that an orna- 
mental Mudra is meant, and that therefore the deity described must 
be a Buddhist deity. Similarly if one can identify the miniature deity 
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borne on the crown of another deity as one of five DhySnl Buddhas 
he may rightly infer that the .particular deity is Buddhist. But one 
should not jump to such a conclusion merely because one deity bears 
another deity on the crown. The obvious reason is that in Jain pan- 
theon also Lord Parshvan&tha is borne on the crown by Padm&vatl 
in many representations and images. There is one other statement 
of Dr. B. BhattScharyya in his Introduction to Sadhanamala (page 33) 
which we think is unwarranted. For his statement that the Jains bor- 
rowed to a certain extent the worthless and immoral practices enjoined 
in the Tantras (i. e. Buddhist Tantras) and that they could not throw 
them off even when Buddhism was stamped out of India, the learned 
writer has not cited any authority. We have already mentioned that 
Jain Tantrism always remained free from Panchatattva worship. The 
learned writer proceeds further to attack all Samprad&yas calling them 
organisations for feeding worthless and idle priesthood, and outcome of 
superstitious belief. He explains that it was so because the Tantric 
practices were attractive and the Indian people by nature superstitious. 
Elsewhere in his said article “J^ 11 Iconography a brief survey” (pub- 
lished in 1936) he has stated: 

"Such a varied and rich pantheon must necessarily presuppose the existence of wide- 
spread T2.ntric practices amongst the Jains.” 

It would appear therefore that his said statement in Sadhanamala 
about Jains borrowing worthless and immoral practices must be only 
a presumption. There being no such practices prevalent at any time 
amongst Jains, there is no question of their not being able to throw 
them off. 

EARLIER AND LATER TANTRISM 

In Sadhanamala (Vol. I pp. 247 ff.) we would like to note there 
are Sadhanas of Janguli * for removing the effects of or preventing 
serpent-bites, which are in Dlmram and Sangiti forms and ascribed 


* See Vividha Tirthakalpa, SrSvasti Nagarikalpa p. 7o:-See Ibid p. 85. 
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to Buddha himself. Similarly the Sadhana (page 334 SSdhanam&la) of 
Vajrasarasvatl is also said to have originated from Buddha himself. 
It would appear, therefore that the Sangltis, and Dharanis ofVidya- 
dharapitaka are ancient Buddhist modes of Mantras. They seem to 
have arisen from the soil of Buddhist sacred literature. We also are 
inclined to agree with S&ntaraksita and Kamalashila when they say 
that Mantras were propounded by Buddha himself for certain class 
of his followers. They must have however been in the form of Sangltis 
or Dharanis. | The later Buddhist Tantric development is probably 
under the influence of Puranas and Hindu Tantrikas, the Pancha- 
tattva worship being probably non-Indian. Later Buddhism developed 
into three grand divisions: Vajrayana, Sahajayana and Kalacakrayana 
and several minor yanas such as Tantrayana Bhadrayana etc. 

While concluding this section we may refer to a mystic practice 
even now current amongst Buddhists of Tibet as described by Alexandara 
David-Neel in her book entitled “With Mystics and Magicians in Tibet.” 
It is the creation by concentration effected for months and even years 
on the tutelary deity-Ishtadevta (called Yidam) of a phantom as a 
powerful means of protection. This is very similar to ‘Dhyana’ pres- 
cribed in Mantras&dhanS and the appearance of the deity worshipped 
to the Sadhaka whenever invoked. There also it is considered a 
creation of the mind of the Sadhaka. The book also refers to Kun- 
dalini Yoga and Telepathy as practised by Tibetans even now. 


J Wintemitz says, having regard to the Chinese translation of Sulchavatl (VIII, 33) 
made in the 2nd Century A. D , that Dharanis must be assumed to exist as early as 
that date, but that it is not possible to trace them to the early days of Buddism, much 
less to Buddha himself. Ultimately, however, Dharanis were completely supplanted 
by Mantras. Amongst the later Mahayanasutras the major portion of section II of the 
prose version of the Karan da-Vyuha and Sii varna-Prabhasa are in the style of Tantras. 



Mysticism of Darvishes 

M YSTIC consciousness comes to some naturally, to some sporadically, 
and to some by special training. 

Mystic consciousness has been methodically cultivated by Hindus, 
Buddhists, Mohammedans and Christians says Prof. William James 
in his famous work ‘The Varieties of Religious Experiences.’ He says: 
“In India, training in mystical insight has been known from time immemorial under 
the name of Yoga. Yoga means the experimental union of the individual with the divine.” 
The moral discipline and methods employed in the different systems 
teaching Yoga vary slightly. 

Vivekananda in his ‘R&jayoga’ says: 

"That the mind itself has a higher state of existence, beyond reason, a superconscious 
state, and that when the mind gets to that higher state, then this knowledge beyond 
reasoning comes. ..All the different steps in Yoga are intended to bring us scientifically 
to the superconscious state or Samadhi—Just as unconscious work is beneath consci- 
ousness, so there is another work which is above consciousness, and which, also, is 
not accompanied with the feeling of egoism. • -There is no feeling of I, and yet the mind 
works, desireless, free from restlessness, objectless, bodiless. Then the truth shines 
in full effulgence, and we know ourselves... free, immortal, omnipotent.” 

“The Vedantists say that one may stumble into superconsciousness sporadi- 
cally, without the previous discipline, but it is then impure.” Their test is empirical: 
its fruits must be good for life. When a man comes out of Samadhi, he remains “en- 
lightened, a rage, a prophet, a saint, his whole character changed, his life changed, 
illumined”. 

Karl Kellner after carefully comparing the results of Yoga 
with those of the hypnotic or dreamy states artificially producible by 
us, says:— 

“It makes of its true disciples good, healthy, and happy men .... By the subjection 
of his impulses and propensities to his will, and the fixingofthelatter upon the ideal 
of goodness, he becomes a ‘personality' hard to influence by others, and thus almost 
the opposite of what we usually imagine a ‘medium* so-called, or ‘psychic subject’ 
to be”. 

Prof. William James says:- 
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"In the Mohammedan world the Sufi sect and various darvish bodies are the posse- 
ssors of the mystical tradition. The Sufis have existed in Persia from the earliest times, 
and as their pantheism is so much at variance with the hot and rigid monotheism of the 
Arab mind it has been suggested that Sufism must have been inoculated into Islam 
by Hindu influences." 

Quoting Sir William Jones, Brown the learned author of 'The 
Darvishes’ gives the fundamental tenets of the Sufis as follows: — . 

"Their (Sufi’s) fundamental tenets are, that nothing exists absolutely but God; 
that the human soul is an emanation from His essence, and though divided for a time 
from its heavenly source, will be finally reunited with it; that the highest possible 
happiness will arise from its reunion, and that the chief good of mankindinthis tra- 
nsitory world consists in as perfect an union with the Eternal Spirit as the incumbran- 
ces of a mortal frame will allow; that, for this purpose, they should break all conne- 
ction (or taalluk, as they call it) with extrinsick objects, and pass through life without 
attachments, as a swimmer in the ocean strikes freely without the impediment of 
clothes." 

Al-ghazzali a Persian philosopher and theologist, who flourished 
in the eleventh century, and ranks as one of the greatest doctor of 
the Moslem Church, says in his auto-biography as quoted by Prof. 
William James: — 

“The Science of the Sufis aims at detaching the heart from all that Is not God, and 
at giving to it for sole occupation the meditation of the divine being. Theory being 
more easy for me than practice, I read (certain books) until I understood all that can 
be learned by study and hearsay. Then I recognized that what pertains most exclu- 
sively to their method is just what no study can grasp, but only transport, ecstasy, 
and the transformation of the soul. How great, for example, is the difference between 
knowing the definitions of health, of satiety, with their causes and conditions and 
being really healthy or filled ... 

The first condition for a Sufi is to purge his heart entirely of all that is not 
God. The next key of the contemplative life consists in the humble prayers which 
escape from the fervent soul, and in the meditations on God in which the heart is 
swallowed up entirely. But in reality this is only the beginning of the Sufi life, the end 
of Sufism being total absorption in God. The intuitions and all that precede are, so 
to speak, only the threshold for those who enter. . , . The transport which one attains 
by the method of the Sufis is like an immediate perception, as if one touched the 
objects with one’s hand.” 
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The original sects of the Sufis, it.is stated in Malcom’s History 
of Persia are two: the Hulull or the ‘ Inspired 1 , and the Ittihadia 
or the ‘Unionists’. Five branches grew out of these viz. (i) Wusulla 
or the United (ii) the ‘Ashiqia or the ‘Loving’ (iii) TalqTnTa or the 
‘Learned’ (iv) Zuriqfa (or Zaqia) or the ‘Penetrating’ (v) Wahidia much 
resembling the Ittihadia the Unionists, whose chief principle is belief 
in the Unity of the Deity. We shall say more about the Sufi sects 
and Darvish Orders in the next section specially dealing with the subject. 

The beginning of Sufism is nothing else than pantheism as 
shown in the exclamation of Maul an 5. Jalal-ud-din, addressed to his 
spiritual master, 

“O my master, you have completed my doctrine by teaching me that you are God, and 
that all things are God". 

The Sufis compared the creation and God with the rays of the Sun 
continuously darted forth and reabsorbed and the Sun and the waves 
of the sea and the sea or the Alphabet and ink with which it is 
written. Ahmad-ud-din, the disciple of the Shaikh Shubll who was 
contemporaneous with Murad II, was however condemned by a sentence 
of the Ulavia to be skinned alive, for his teaching that the human soul 
absorbed in God, or mixed with him, just as rain does with the water 
of the sea. 

Bayazld of Bust&m, the founder of Bustamis Order of Darvishes 
identified himself with the Divinity when he cried out “Glory to me! 
I am above all things!” Caliph Ali however only said: “I am the living 
and the speaking Quran.” 

The spiritualism of the Darvishes having its origin in the re- 
ligious conceptions of India and Greece differs in many respects from 
Islamism says John Brown, the learned author of “The Darvishes. ” 
He also says that the existence of Spiritual Principles of the Darvish 
Orders which existed in Arabia previous to the time of the great and 
talented Prophet of Islam cannot be doubted. He states further that 
there are some differences amongst writers of note mostly with regard 



116 


INTRODUCTION 


to the estimate placed 'by each of these upon the character and influence 
of the Darvishes in the Mussulman world. Muslim authorities including 
Iqbal Ali Shah, the learned author of ‘Islamic Sufism’ however deny 
that Sufism in its origin was in any way connected with or influenced 
by Aryan or Greek ideas and believe that sufism is an expansion of 
the esoteric form of the religion of Islam. M. A. Ubicini in his letters 
on Turkey says : 

“Two things must be distinguished among the Darvishes: doctrine and institution. The 
first is nothing else than the Sufism which existed in the East long previous to the 
coming of Muhammad.” 

It is suggested by M. A. Ubicini that of the two great primitive 
sects existing before the Prophet Muhammad the Meschaiouns 
(Musha'ioons) or the walkers and the Jschrachaiouns (Ishraqioom) or 
the contemplatives the former was continued in mutakallim, or meta- 
physicians, and the latter in the Sufis. H. A. Rose, the editor of 
Brown’s ‘The Darvishes’, adds however m a footnote that the mutak- 
alliimtn cannot ber egarded as distinct from the Sufis, or as a school 
which taught any one definite doctrine. 

Sufism of the Darvishes has a strange analogy of doctrine with 
that of VedSnta, says Brown giving main details of similarity some 
of which are set forth below. Tne Sufi doctrines are called ‘tariqats.’ 
Brahma is the source and origin of all the pantheistic doctrines. Brahma 
is the Absolute Spirit and the Pure Being of Ved5nta. It is the 
Living Being while the Darvishes contemplate “Hai wa Qayyfim" 
i. e. the “Living and the Eternal.” According to Vedanta all except 
Brahma is Maya. The Sufis speak of the ’ alctm-i-misal or ‘world of 
reality’-the ’ 'alam-i-khiyal, , the ‘world of illusion’. The Sravana, inanam 
and nididhydsana (audition, meditation and contemplation) are the 'Santa' 
nmrdqaba, tawajjuh and the Zikr of the Darvish tariqat. The bodha 
of the Brahman is the ‘ilm’ and the Jndtia is the marifat of the Darvish, 
without which it is not possible to emancipate the soul. Brown says 
that all this points out the source and the origin of whatever is 
pantheistic and mystical in the doctrines of the Darvish tariqats. 
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Dr. M. Hafeez Sayyid Mohamed in his Hindi article ‘Sufi’s 
SadhanS-m5rga’ in the S&dhananka of the Hindi magazine Kalyana, 
1940 identifies ‘Dhat— e— Bahat’ or Pure Essence of the Sufis with (Nir- 
guna) ‘Brahma’ of the Ved&ntist. Just as Brahma manifests in the 
form of the world because of ‘Maya’ which is non-different from ‘Brahma’; 
so also it is through ‘Sifat’ or Attributes in the form of the whole 
creation, which is non-different from ‘Dhat’, that ‘Dhat’ is experienced 
or realized. But all the same Maya is not itself Brahma nor ‘Sifat’ 
itself ‘Dhat’. An opposite illustration is that of fragrance and flower. 
Fragrance belongs to the flower but is not itself the flower. ‘Sifat’ is 
a manifestation of ‘Dhat’ The soul or ‘Ruh’ is only a reflection of 
Amr-e-Rab (Directive energy of God) and therefore there is no difference 
between the souls. 

Pure Dhat is called by various names viz, Dhat-e-Sadhaj or 
uncoloured Dhat, Wujud-e-bahat or Pure Existence. Ghaib-ul-Ghuyub 
or the Unseen even in thought, Ghaib-e-Mutluq the Absolute Unseen, 
La Ta'ayyun or the Unlimited, Munqat‘a-ul-Isharat or the dropping of all 
indications, ‘Ayn-ul-Kafur or the Fountain-Reality of camphor, Majhul 
-ul-Nath or the Undefined by attributes. The four suppositions in 
Dhat viz. ilm' (knowledge), nur (light) wujud (existence) and shuhud 
(self consciousness) are essence itself and not superimposition on essence, 
just as Sat, Chid and Ananda are the nature or essence of Brahma 
and not its attributes. Everything is a manifestation of the Deity, 
but not a Deity in itself; just as every beam of light is not the Sun 
itself, but a manifestation of the Sun. The Sufis explain the mystery 
of the Universe or the origin of things on this theory of Emanation 
(Tannazzulat or descent). This subject however falls within the province 
of Haqayiq (Greater Mysteries), and we are chiefly concerned here 
with Daqayiq (Lesser Mysteries) related to the mystical side of Sufism, 

Sirdar Ikbal Ali Shah says: — 

The Sufi doctrine does not pretend to teach that provided all its tenets are observed, 
man becomes as God. On the contrary, this can never be. Man, by purging himself 
of all earthly desire and lust, rids the Heavenly spark in him of earthly things and is 
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able thereby to return to God the original nucleus. ‘So that naturally man relieved 
of his earthbound ideas and weaknesses, realizes that the part of him which is God 
simply returns home." 

“Many of the words and terms used by the Sufis are not understood by the 
uninitiated. Perfume, for instance, is the hope of the Divine affiatus-Slcep, meditation 
or the perfection of God. Wine signifies devotion. The Sufis often speak of having 
drunk wine to insensibility. This is naturally misunderstood ns it means so devout 
was their devotion to God that they were entirely under His influence. The tavern 
is the place of prayer. The tavern-keeper is the Spiritual Head or Leader. Beauty is 
only spoken of in order to show the perfection of God. Inebriation and drunkenness 
typify the abstraction of the soul for material things." 

TIIE DARV1SH ORDERS 

According to Von Hammer there were twelve tariqs or orders 
of Darvishes existing prior to the foundation of the Ottoman empire 
as set forth below:- 

1. U waist 5. Saqatl 9. Qubrawl 

2. ’IlwSiiu 6. Q5dirl 10. Shazili 

3. AdhamI 7. Rif 5/1 11. Maulavl 

4. BustamI S. Nurbakhsluor 12. Badawl 

SuharwardI 

Twenty-four orders have been instituted since the commence- 
ment of the 14th down to the middle of 18th century of the Christian 
era. Of these later orders the Naqshbandls and the BaqtSslris and of 
the earlier orders the BustSmis trace their descent from Abu Bakr- 
us-Siddlq, the first Caliph and all the rest from the fourth Caliph 'Ali. 
The former are known as Siddlqia and the latter ’Abides or Alawls. 

It is said that thirty-seven years after (HijrS) the ‘Flight’ or 
‘Emigration’ of the Prophet, Archangel Gabriel or Jibr5.Il appeared to 
Uwais, a native of Karn, in Yaman, and commanded him in the name 
of the Lord to renounce, and to devote himself to a life of penitence. 
He had never met the Prophet but when in the battle of Uhud the 
latter lost two teeth, Uwais in his honour had all his teeth extracted. 
As Uwais had none for his PIr or spiritual guide, all the Darvishes 
having no Pir are said to belong to the order of Uwaisis. Both Abu- 
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Bakr and ’Ali had the prophet for their Plr, not so Uwais. The latter 
was only ’Ashiq'-e-Rasul or the Lover of the Prophet. 

The Shaikhs ’Ilwan, Ibr&hlm-ibn-Adham, B&yazid of Bust5m, 
Sari Saqatl and others following the example of Uwais founded the 
orders which took their names and laid down rules of discipline to be 
followed by the disciples. The most celebrated of such founders as the 
Plr of the QSdiris, named Shaikh Abdul-Q&dir Gil&nl (JilSnf) known as 
Sultan-ul-Aulia or ‘the Sovereign of the Saints’ and also as Pir Dastagir. 

We may state here that in earlier times the various orders of 
Darvishes were not known after the names of their founders but were 
merely explications of their tenets or principles e. g. Hululi and Ittihadi 
etc. We have already mentioned these and others in the foregoing 
portion of this section. In the footnote by Rose at p. 54 of Brown’s 
‘The Darvishes’ a list of ‘Approved’ (ntaqbiU) Sects* and ‘Rejected’ 
(mardud) sects is given. The latter mentions Hululi and Hallaji as 
rejected or mardud sects. This sect of Hululi has long been extinct. 

Sirdar Ikbal Ali Shah in his work ‘Islamic Sufism’ says:- 

"There are some sectsi which are known as Sufis; but which are removed from their 
inner Court like the Mujassamiyyah (the Corporealists), the Hululis (Incarnationists), 
the Tanasukkhis (Transmigrationists).” 

The first of these sects traces its origin to Abi Halman of 
of Damascus; and the second, to Munsur Abul Ghayz Hallaj (who 
lived in Iraq and was a contemporary of Junaid). 

Mansur used to say Anal Haq (I am the Truth). He simply there by 
meant that he was a manifestation of the Truth. Although the fatwa 
of Mansur’s execution was also signed by Junaid, out of regard for the 
esoteric Shari’at, Junaid said ‘Mansur and I are one and the same 
thing only madness has saved me, and reason ruined him.’ 

Husain ibn-e-Mansur, and Abu Bakr Shibli gave preference to 
Ghaib over Huzur; and so in their moments of ecstasy they gave out 


* A detailed description of most of these sects and others is given at pp. 23-28 
‘Islamic Sufism’. 
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such expression as “lam the Truth’* (“Anal Haq"). “There is none under 
my cloak except God" (Laysafi jubbati siwallah). Others-and they are 
the vast mnjority-gave preference to Hnsur over Ghaib , like Muhasibi, 
Junaid, Suhail and Mohamed bin Khalif. These latter are those who 
take care for this world as well as of the next. 

“Ahmad ibn-e-Sabit and his disciples Ahmad ibn-e-Yabus, Abu 
Muslim of Khorassan, Shaikh-ul-Ishraq and Omar Khayyam were the 
exponents of the doctrine of reincarnation basing their arguments on 
Suratul-Baqara 61-92, Suratul Maidah 55, etc. Druses, who were the 
followers of Darazi were also believers in it”. 

The Baqtashis, says Brown, believe in the tanasukh, a system 
of metempsychosis. 

Although originating in Arabia the various tenets or principles 
of the tariqs or orders of the Darvishes gained prominence in Persia 
and Bukhara. From thence they travelled into Turkey, Syria and 
Egypt and even along the shores of the Mediterranean, as far as 
Morocco, and in the East to India. Brown says:- 

“There are many Darvisli Orders in Bukhari, nearly all of the Sunni* or orthodox 
kind, more closely attached to the dogmas of the Qurin and its Prophet than those 
of Persia, which are almost all Shi’a, and advocates of the Caliph ’AH." 

The people of Bukhara have a strong sympathy with ’Othman, but 
they are, says Brown, particularly fanatic and hostile to all non-Mussul- 
mans. Brown further says:- 

“The Eastern idea that the spirit or soul returns to this world and lives again in a 
new body, long after the decease and decay of its primitive corporeal form, is held 
as true by many of the modern Shaikhs of Persia. With them thebeliefin the re-exi- 
stence of the Imam Mahdi is stronger than among any other Muhammadans.” 

Amongst the Persian Darvishes there are two sects viz. ‘All 
Illahis and Ahl-e-haqq. The former (known as Saba’iyas) believe in the 
divinity of ‘Ali, while the latter consider that every one may, by 
superior piety and love of God, become joined to Him or even become 
God. The readers will be able to identify these respectively with the 
‘Incarnationists’ and the followers of Mansur mentioned above. 
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Of the various orders of Darvishes the most ancient and the 
greatest like ’Ilwanis, the Adhamls, the Qadiris, the Rifa’fs, the Naq- 
shbandls, the Khalwatls, etc. are considered as the cardinals. They 
call themselves the nsuls , or ‘originals’ and call others the furit’ or 
^branches’ signifying their emanation from the first. “The order of the 
Naqshbandls and Khalwatls hold however the first rank in the temporal 
line; the one on account of the conformity of its statutes to the prin- 
ciples of the ten first confraternities, and to the lustre which causes the 
grandees and principal citizens of the empire to incorporate themselves 
in it; and the other, because of its being the source of the mother society 
which gave birth to many others. In the spiritual line, the order of 
the Qadiris, Maulavis, Baqtashis, Rifa’ls, and the Sa’dis, are the most 
distinguished, especially the three first, on account of the eminent 
sanctity of their founders, of the multitude of the miracles attributed 
to them, and of the superabundance of the merit which is deemed 
especially attached to them.” 

All these different orders of the anchorites have their convents 
called takias, khanqas. and Zdwids, spread over different parts of 
the country. 

Although considered as mendicant orders, no Darvish is allowed 
to beg, especially in public. Baqt&shis are an exception as they deem 
it meritorious to live by alms. Many however in imitation of H&jl 
Bektash their founder, make it a rule to live only by manual labour.* 
The surplus of the revenues of endowments to their order is distributed 
among the poor, or is employed in the establishment of private and 
charitable buildings. The Shaikhs and Darvishes are scrupulously attached 
to this inviolable principle of their order. 

* The doctrine of tawakkul or ‘dependence upon God* was carried to excess by the 
earlier sufis, but in later times instead the duty ta live by practice of Kasb or art 
or industry was inculcated. Pir Dastagir of the Qadiris is considered in India a patron 
saint of industries in general, in India the chief orders require the darvishes to live by 
practice of Kasb. 
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Although in no wise bound by any oaths, all being free to change 
their community or order, and even to return to the world, each one 
regards it as a sacred duty to end his days in the dress of his order. 
They are imbued with the spirit of poverty, preserverance, deep humility 
and perfect submission to their superiors. They are seen moving about 
with the head bent and the most respectful countenance. “They never 
salute anyone, particularly the Maulavis and the BaqtSshis, except by 
the name *Ya Hu” ! 

Brown says:- 

“The adoration of the master replaces also for the Darvishes the worship of the Di- 
vinity; the end of the being no longer dwelt in the intimate union of the soul with the 
Creator, but in an absolute conformity to the thoughts of the Shaikh . . . Such is the 
first obligation, the only one so to speak, imposed on the Darvish, and expressed by, 
this species of mental prayer, called rabiita, (rabitii?) to which he is not less exact 
in the performance than the ordinary Mussulman is to his namaz." 

We would here give short particulars of the founders of some 
of the important orders mentioned above. 

Shaikh ’Ilwan died at Jedda in 766 A. D; founded the ’Ihvanis. 

Ibrahim b. Adham died at Damascus in 777 A. D.; founded the 
Adhamis. 

Bayazid BustamI died at Jabal Bustam, in Syria, in 874 A. D.; 
founded the Bustamis. 

Sari saqatl died at Baghdad in 907 A. D., founded the Saqatls. 

Shaikh ’Abd-ul-Q&dir Gilani died at Baghdad in 1165 A. D. 
at the age of ninety years founded the Qadirls. 

Sa’id Ahmad Rifa’i died in the woods between Baghdad and 
Basra in 1182 A. D.; founded the Rifa’is. 

Shahabud-Din Suharwardi died at Baghdad in 1205; founded 
the Suhanvardls. 

Najm-ud-Din Qubra died in Khwarazm in 1220 A. D.; founded 
the Qubr&wls. 

’Abd-ul-Husain (Hasan b. ’Abd-ul-Jabbar) Shazili died at Makka 
in 1258 A. D.; founded the Shazills. 
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Jalal-ud-Dln ar-Ruml MaulSnSL, called the Mulla KhunkSLr died 
at Qonia in 1273 A. D.; founded the Maulavls, generally called the 
‘Turning’ or ‘Dancing Darvishes’. 

Ahmad Badawl died at Tanta,in Egypt, in 1276 A.D. founded the 
Bad&wls. 

Pir Muhammad BahS.-ud-Din Naqshband died at Qasr-i’Arifan, 
in Persia, in 1319 A. D.; founded the Naqshbandis. According to Rose 
the correct date of his death is 1388 A. D. but the order may be 
older. It is based upon the principles of the two original fraternities 
and particularly upon that of the Caliph Abu-Bakr. 

Sa’d-ud-Dm Jabr&wi died at Jaba, near Damascus in 1335 A. D.; 
founded the Sa’dis. 

HajI Baqt&sh Khurasan!, called the wall or ‘saint’ died atKir- 
shahr, in AsiaMinor in 1357 A. D. founded the BaqtashTs. 

’Umar Khalwatl died at Qaisarla in 1397 A. D.; founded the 
Khalwatls. It is one of the few orders which admit women.* 

We now give particulars of some of the orders mentioned in 
the next section entitled ‘The Darvish orders in India’. Shah Ne’mat- 
ul-lah Wall is. the title by which Sh&h Nur-ud-Dln Yazdl is known. 
He was born in 1330 A. D. He founded the order of Ne’matullahls. 
He travelled widely and possibly visited Afghanistan. He died in 1430 
A. D. Timur sent him into an honourable interment at Mahun, in 
KarmSn, says Brown. 

Qalandar Yusuf AndalusI, a native of Andalusia in Spain, was for 
a long time a disciple of HajI BaqtSsh, but having been dismissed 
from his Order on account of his haughty and arrogant character, he 
made vain efforts to be admitted into the Maulavls, and ended by 
establishing the Order of Darvishes named after him Qalandarls. x They 

I Q India all the four main orders viz. the Chistls, the Q&diris, the Suharwardls and the 
Naqshbandis admit women as murids but they are not made KhallfSs or successors 
to Ptrs or Shaikhs.' 

x The Qalandars are not an Order, says Brown. A Qadirl Darvish was named ShSbaz 
-e-Qalandarl, as also a Maulavl Darvish named Shama-ud-Dm Tabriz! Qalandarl, 
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have to be perpetually travelling about living on alms. The QalandarJs 
are, in view of the treatment of their founder by the • Baql&shls and 
the MaulavTs, antagonistic to them. 

The Muradls seem to be an off-shoot of the NaqshbandTs. The 
order may have been founded by Mur5d, ‘the Syrian’ who died in 1719 
A. D., or by AbdSl Murad a companion of Haji Baqtash in the 16th 
century A. D. In the latter case they may be an offshoot of the Baqtashls. 

Haidaria were founded by Qutb-ud-Dln Haidar, of Zaush near 
Nishapur in Khuras&n, early in the thirteenth century. They are closely 
akin to the Rifa’i, and dance on fires. They also wear iron rings on the 
hands, neck, ears; and even elsewhere — in token of their vow of chastity. 

Lastly we may mention the Gulshanis founded by Ibrahim 
Gulshani who died at Cairo in 1533 A. D. They are also called the 
Roshanls from Dada ’Umr RoshanT, preceptor of Ibrahim Gulshani. A 
sect bearing the name ‘Roshanls’ had some vogue in North-Western 
India at or about the same period. B&yazld Ansar! an Afghan known 
as Pir Roshan born in 1526 A. D. is noted in the Indian History as 
he and two generations of his descendants headed a formidable resis- 
tance to the Mughal power, inflicting at least one grave defeat upon 
it, and probably succeeding in preventing the complete subjugation of 
the Afghan hills by the Mughals. Pir Roshan taught that Pirs are 
supreme manifestation of God. 

We would refer the readers interested in the details of the lives 
of the saints mentioned above to Brown’s ‘The Darvishes’, Nicholson's 
‘The Mystics of Islam’ and to ‘Tazkirat-ul-Aulia’ a Persian work or its 
Gujarati translation entitled ‘Muslim Mahatmas’. 

DARVISH ORDERS IN INDIA 

Sayyid Mohamed Hafeez considers that the Oldest Darvish Order 
in India is the Chishti Order which traces its origin to Khwajah Abu 
Abdal Chishti who died in 966 A. D. It was introduced into India by 
Khwajah Mu’in-ud-Din Chishti of Sistan, a southern district of Afgha- 
nistan, where he was born in 1142 A. D. He went to Khurasan and 
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thence to the neighbourhood of NishSpur near Mashhad. There he 
became a disciple of Khw&jah ’Uthman Chishti Haruni. After twenty 
years’ discipleship he performed a pilgrimage to Mecca and Medina 
and thence he travelled through Iraq and Persia in course of which 
he made the acquaintance of many Sufis such as Shaikh ’Abd-ul-Qgdir 
Jil&ni and Khwajah Qutb-ud-Din Bakhtyar Kaki. The latter became 
one of his disciples. At Baghdad he became acquainted with Najm-ud- 
Diri Qubra Shiah&b-ud-Din Suhrawardi and other famous sufls. He was 
known as Aftab-e-Mulk-e-Hind. He came back thence to Herat, Balkh 
and Ghazni. In 1192 A. D. he came to Delhi with the army of Shihab- 
ud-Din Ghuri. At the age of 52 in 1195 A. D. he went to Ajamer 
which became his permanent residence until his death in 1236 A. D. 

Akbar’s connection with his tomb at Ajamer is historical. He 
vowed that if he took the fort of Chitor he would walk on foot from 
Agra to the tomb of the holy man in Ajamer. The fort was taken in 
1568 A. D. He made a similar vow before the birth of Jehangir 
in 1567 A. D. and for ten successive years he made an annual 
pilgrimage to it. His last pilgrimage seems to have been in 1579 A. 
D. The spiritual descendants of Khwajah Mu’in-ud-Din Chishti have 
been among the most famous Saints of India. Hazrat Nizam-ud-din 
Awliya* of Delhi was his great grand pupil whose spiritual descendants 
are called Niz&mis. Similarly his another great grand pupil was Hazrat 
Makhdum, ’Ala-ud-Din ’Ali Ahmad Sabir ofPirankalir(near Ruraki) whose 
spiritual descendants are called Sabins. 

Qutb Minar at Delhi according to some is named after 
KwSjah Qutb-ud-Din friend and pupil of Mu’in-ud-Din. Both died 
in 1236. 


*Both Khiljis and Tughlaqs were closely connected with him. The proverb ‘Dilhi dur- 
bar’ i.e. ‘Delhi is a long way off’ arose out of his reply on being informed of GhiySsud- 
din Tughlaq’s coming to get moneys alleged to have been deposited with him. GhiySsud- 
din died on his way by the fall of a house and never reached Delhi. NizSmuddin died 
in 1325 A. D. 
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Nizam-ud-Din died in 1325 A. D., and Mukhdum ’Ala-ud-Din died 
in 1291 A. D. Nizam-ud-Din Awliya left as his khalifah Nasir-ud- 
Din Muhamad, the Lamp of Delhi (Chiragh-e-Dilhi) who died in 
1356. A. D. There followed a long line of saints in this order, who became 
so well known that the ChishtI fraternity spread far and wide. One 
of the most important of these later saints was Shaikh Salim ChishtI. 
He exerted a potent influence in the lives of the Mughul emperors 
and the royal families of his time. The emperor Jehangir was born 
in his house, and the saint himself lies buried in a beautiful tomb at 
Fatehpur Sikri. 

During the two centuries following the death of Shaikh Salim 
ChishtI in A. D. 1572, the ChishtI movement experienced a period 
of decay, which became very marked by the middle of the eighteenth 
century. Towards the close of that century a revival of the order 
throughout the Punjab and Sind was led by Khwajah Nur Muhammad 
Qiblah-e-’Alam, who was by ancestry a Rajput, and not of Sayyid 
origin, as had been the case of the former great leaders of the frat- 
ernity. Therefore, as Rose points out “it would seem that in a sense 
the modern rise of the Chishti sect marks an indigenous revival of 
Islam, under religious leaders of local tribes, instead of the older 
Sayyid families." 

Another order found in India is that of Suhrawardls. One of the 
sons or immediate descendant of Abul Najib brought his teaching to 
India. The Nizam of Hyderabad, says Rose, the Editor of Brown’s 
“The Darvishes,” claims spiritual descent as a murid from Shiahab-ud 
-Din, who according to Brown founded Suhrawardls and died in 
1206 A. D. Acording to another authority he was the founder of Nurba- 
khshls who are usually held to be identical with Suhrawardls. 

An offshoot af this Order of Suhnrwardis is the Indian Order 
of the Jalalls ascribed to the saint Sayyid Jalal-ud Din, a disciple of 
Baha-ul-Haqq, the Suhrawardi of Multan. The Jalalls have many 
curious practices. At initiation they shave completely the head, face, 
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and body, burn their clothes, and are branded on the right shoulder. 
They also wear glass bracelets like those worn by women. This order is 
regarded as one of the orthodox fraternities which conform to the 
Shara’ or Shari ’at. 

Brown states that there is a Takla at Constantinople for the 
wandering Darvishes of India which is called Hindllar Takiasi. He 
also says that the greater part of the Darvishes visiting Constantinople 
belong to the orders of the Naqshbandls, Qadiris, Chishtis, Kubrawls, 
Ne’matullShTs, and Qalandaris. Dr. 3VJ. Hafeez Sayyid Mohamed in his 
Hindi article on ‘Sufi S&dhanS. MSrga’ in the ‘Sadhan&nka’ of the 
Hindi magazine ‘Kalyana,’ mentions only the four Orders of the Naq- 
shbandfs, Qadiris, Chishtis and Suhrawardis probably because they 
are the major Orders in India. Even in Bombay over and above the 
said four Orders of Darvishes there are the orders of Rif&’iyS., Sh&zillySL 
and Qalandariya, the last however is not considered a distinct or regular 
Order. (See p.94 ‘The Darvishes’). Of course the Darvishes of the four 
orders firstly mentioned above are in majority. 

There are also Darvishes belonging to other Orders or off- 
shoots of the main Orders of comparatively lesser importance or without 
regular silsila to be found in some parts of India. There are for 
instance Mad&riyahs who are followers of ZindS. Shah Madar of Syria 
whose shrine is atMakanpur in Oudh. Then there are Sa’dis Nurbakshls,* 
Mur&dTs, Shatari5s as well as Haidarls. The writer is informed that 
sometimes at some places in India are found Darvishes of other Orders 
also, but generally they are wandering Darvishes only temporarily there. 

It was through the missionaries of various Orders coming from 
beyond the North — Western frontier and from Iraq from time to 
time commencing from the close of the twelfth century of the Christian 

*lt is a branch of the' Naqshbandls and known chiefly in Kashmir. Sayyid ’All Ham- 
dam alias Amir Kabir Ali the Second, its founder, came to Kashmir in 3 380 A. D. 
with 700 disciples, and died about 1386 A.D. at Palchli. He is known as the apostle 
of Kashmir. Nurbakshls said to be identical with Suhrawardis are different. 
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era that Sufi doctrines and practices have been chiefly introduced into 
India. Sirdar Ikbal Ali Shah says in his work ‘Islamic Sufism’: 

“Sufism with its warm mystical yearning after union and fellowship with 
God, nowhere found a more suitable soil in which to thrive than India, where the 
very atmosphere was charged with a deep religious longing to find God, with the 
result that to-day it is estimated that fully two-thirds of India's Moslem population 
are under the influende of some one or .other of the darvish Orders.” 

During the time of the Sultans of Gujarat many saintly persons 
came to Gujarat to propagate Islamic faith and settled there. Ten 
families of Sayyids, who so settled, are mentioned in Mirat-e-Ahmadi. 
Amongst them the Bukhari Sayyids Hazarat-e-Qutb-e-’Alam and his 
second son Hazarat-e-Shah ’Alam and their descendants became very 
famous and wielded great influence over the Sultans of Gujarat. The 
descendants of Shah ’Alam became known as Shahiya Sayyids and 
those of his brother as Qutbia Sayyids. Shah ’Alam’s title came to 
be publicly known through Shah Barek Ullah Chist! (the successor 
or Nizamuddin Awlia of Delhi) thus: — Shah ’Alam was given by the 
latter a pot of baked beans to be carried home. On the way a deaf, 
dumb and blind drummer, who miraculously regained all his senses 
by Shah ’Alam’s touch, announced him out of joy as Shah ’Alam by 
beating of his drum. The proverb thence became current that “the 
Chistls baked and the Bukharis ate.” Sultan Muzaffar, who had several 
years before he became Sultan became a disciple of Qutb-ul-Aqtab 
Makhdum-e-Jahanian, grand-father of Qutb-e-’ Alam, personally received 
the latter when he came to Patan, in Gujarat, in 1399 A. D. at the 
age of 12 years. Both Qutb-e-’Alam and Shah ’Alam were great mystics. 
Many miracles are attributed to both of them. Shah ’Alam became 
particularly famous as visitors to him had their pockets mysteriously 
filled with money on their return. He was at the age of seventeen 
appointed the head of Maghrabia Order, by Shaikh Ahmad Khattu 
called Ganj Baksh of Treasure bestower (who died in 1446 A. D.) . 
Qutb-e-’Alam died in 1454 A.D., and Shah ’Alam in 1477 .A. D. at the age 
of 63. Shah ’Alam’s beautiful mausoleum can yet be seen at Ahmedabad. 
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The Sayyid families next mentioned are Qadariya and Rifa’15 parti- 
culars of which have been already given in the previous section hereof. 

Then come four families. Mashhadi Sayyids were sons of Sayyid 
Sharaf-ud-din, the son-in-law of Makhdum-e-Jahanian; they are buried 
at Broach. Tirmizi Sayyids were descendants of Makhdum Sayyid 
Yahya, successor of Makhdum-e-Jahanian. Makhdum Sayyid Yahya 
was buried outside Baroda. Bhaktari Sayyids were descendants of 
Sayyid Badr Bhaktari, another successor of Makhdum-e-Jahanian. 
Zaidia Sayyids were followers of Sayyid Usman, surnamed* Sham’-e-* 
Burhani’, the eldest son of Qutb-e-’Ahm. 

Then come Idrusia Sayyids sons of Sharif Abu Baler IdrCis, chief 
of Hadramaut in Arabia. He was buried in Jhaveri wada of Ahmedabad. 
His descendants are found in Broach and Surat to this day. 

The remaining two families are Shirazi and Arizi (Uraizi ?) Sayyids. 

. Readers interested in details of the lives of these saints are 
referred to Mirat-e-Ahmadi published in G. O. Series, Baroda. 

A number of Darvishes belonging to different religious orders 
introduced into India became influential guides of sovereigns, not only 
in spiritual but in political affairs as well. During life thay enjoyed 
popular and royal favour; and after their death their tombs became 
places of pilgrimage for multitudes of devout Moslems. 

“The khdnqdh (monastery) exercises extensive influence for 
good or ill in the religious life of the Moslems of India who have 
elected to follow a spiritual guide, for the various darvish fraternities 
touch all classes, excepting those who have been influenced by modern 
education or extreme Wahhabi teachings. 

“The effort to effect union of man's soul with God, which is deemed the 
highest bliss, is the chief function of the religious orders. Thus Sufism has provided 
the objective or philosophy of life while it remains for the darvish orders to apply 
the philosophy to the every day needs of the man in the street.” 

One who. guides a pupil for the purpose is called Murshid , 
Shaikh or Pir and the pupil Murid. Thepupil is a traveller (salik) on 
the way (i tarlqaU ). He is to be guided by the Pir until he has advanced 
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through the various stages ( maqamal ) of divine illumination ( lihatarat ). 
Various orders of Sufis differ from one another in respect of the rules 
of meditation (fikr) and ritualistic observance {dhikr) prescribed for 
regulation of the divine illumination. 

RELIGIOUS PRACTICES 

Of the religious practices dhikr (remembering or reciting) has 
for its object the production of spiritual ecstasy ( Wajd). It is of two 
kinds dhikr-c-jaU (perceptible dhikr) and dhikr-c-khafx (imperceptible 
dhikr). There is a still further advanced khafi form in which the 
Salih shuts his eyes, closes his lips and fixes his attention on his 
inhalations and exhalations. With exhalations he says “La ildha " 
(There is no God) ... he annihilates all external objects and with 
inhalations he thinks he says 'ill-al-lSh’ (except Allah). A darvish 
thinks there is a still more advanced form of dhikr-e-khafi. Every 
person in his breathing consciously or unconsciously utters the name 
Allah, the syllable “Al” being the natural sound produced by the in- 
coming breath, and “lah" being the natural sound of the outgoing breath. 

In India the vociferous form of dhikr is frequently met with. 
The technique is uttering “Ld ildha ” he throws his head downward 
towards his right side and then bringing it back he throws it down- 
ward towards the left side shouting "ill-al-lah”. As he proceeds his 
shouts become louder and his actions grow more violent, until finally, 
in utter exhaustion, he sinks back in a stupor, which is generally 
called a state of ecstasy (xvajd). 

Unlike the Naqshbandl Sufis Chishtis enjoin upon their disciples 
to perform their recitations in a louder tone. Besides this there is a 
difference of technique between the parent Order of the Naqshbandis 
and Chishtis. Audition or Sama’ is not only permissible in the practices 
of the Chishti Order, but actually recommended. 

From another point of view dhikr is Of two kinds: one is pra- 
ctised alone and the other by a congregation or group. The first kind 
is already described. For the second kind, in India, meetings are usually 



MYSTICISM OF DARVISHES: RELIGIOUS PRACTICES 


131 


held on Thursday evenings; but there seems to be no such attempt 
to make public displays of them as is the case in Egypt at the present 
time, and as used to be the case in Turkey. 

According to the early School of Sufis the Ini date must pass through 
our stages before he can gain reunion with God. Four veils obscure 
his sight one of which is removed at every stage until Perfection is 
attained. The first stage is humanity called Hast. The second is called 
Tariqab, or the obtaining of potentiality. At this stage the disciple 
may lay aside all religious observances and think only on the delights 
of contempladon. The third stage is ’ Ar a ff signifying a condition of 
knowledge akin to inspiration equalling that of the Indian yogi through 
‘Sam&dhi’ or that of the angels. He now possesses occult powers. The 
fourth stage is Haqiqut- Truth. The utmost degree of purity and spiritual 
thought makes this possible; the man now becomes a saint. He can now 
commune direct with God, the Divine Sun of whom he is but a spark. 

The Qadirls, unlike the Naqshbundls recite in a loud voice the 
names and attributes of God. There is practically no difference between 
the Qadirls and Chishtls. The method is two-fold; the recitation of 
God’s name and the recitation of negative and affirmative KalimS. viz. 
confession of Islamic faith as to God’s unity. 

“The former is divided into four manners, the first being the 
recitation of the words, Allah, Allah, Allah-God, God, God, -with utmost 
vigour and zeal, in a loud voice, till he becomes out of breath. Then 
he should tarry awhile and after regaining his breath the wayfarer 
should begin the recitation in the same way, and continue the process. 

“The second manner is that he should repeat the word “Allah” 
once over his right knee and then over his left knee while sitting in 
a knee-folded attitude of prayer. 

“In the third manner he should proclaim the name of Allah in 
a loud voice once over his right knee, then over his left knee, and the 
third time over where his heart is situated, sitting, as he may be, 
during the process, with his legs folded. 
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“Finally, in the fourth manner, the wayfarer should recite the 
name of Allah once over his right knee, then over his left knee, and 
again over where his heart is and the fourth Darb, or Impact, should 
be vigorously pronounced just in front of himself. 

“In the practice of Negative and Affirmative Recitation, the 
wayfarer should close his eyes, facing Mecca-ward, then begin the 
recitation of the sentence: Laildh Wallah- “There is no God 
except God” by starting the phrase Laildh- “There is no God-" 
from the navel bring it up to his right side where Illah-exce pt-isto 
be uttered, and finally Ldh , to be earned to the left side where 
the heart is, and finished at that point. It is necessary, however, to 
concentrate upon the inner meaning of the Negative of all that is 
not God and in Affirmative of God’s Existence 

“The recitation in these manners, uttered in a loud voice, is 
considered to be conducive of concentration so that the voice of the 
Wayfarer should drown all other external voices and sounds that detract 
the attention; and it is further recommended that after the prayer 
of morning and late afternoon, the Brothers of the Order should sit 
in a circle in order to perform this recitation in a loud voice in the 
presence of their Spiritual Guide. 

“Anotherspiri tualexerciseconsistsof reciting mutely:A//rtAo-S<wffi’ 

Allaho-Baseer, Alldlio- Alleein-God hears, God sees, God knows all. 
The Sufi should commence with the first name at the point of the , 
navel, carrying the next name to the chest upward and finishing 
towards the sky with his head upraised. The process is to be repeated 
in its reverse direction and finished at the navel with the order of 
the names reversed. The spiritual excellence is reached through con- 
tinual Meditation and Recitation of the above Methods.” 

While concluding we shall quote Prof. William James’ remarks 
on the authoritativeness of the mystic consciousness, 

“(l) Mystical states, when well developed, usually are, and have the right to 
be, absolutely authoritative over the individuals to whom they come. 
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(2) No authority emanates from them which should make it a duty for those 
who stand outside of them to accept .'their revelations uncritically.. 

(3) They break down the authority of the non-mystical or rationalistic con- 
sciousness, based upon the understanding and the senses alone. They show it to be 
only one kind of consciousness. They open out the possibility of other orders of truth, 
in which, so far as anything in us vitally responds to them, we may freely continue 
to have faith.” 

THE AULIA OR SAINTS. 

; The Darvish orders put full faith in all the grades of spiritually 
superior men and angelic beings. The former are termed Aulia or 
saints. They are designated “the friends of God who fear nothing.” 
“They are those who among men are the nearest united to God, and 
who consequently enjoy His most intimate presence.” “They are 
favoured with spiritual visions and apparitions, and frequent intercourse 
with angelic visitors, who appear to them in that semi- existence called 
a state of bodily slumber. In this world the saint hears the will of God, 
and in the other he understands it.” 

Khizr is called the chief of all the aulias, or saints. It is said 
that the tariqats or paths, are Ali’s, and the sharVat or holy law, is 
the Prophet’s. Sirdar Ikbal Ali Shah, the learned author of Islamic 
Sufism says therein:- 

“Walis are those who are annihilated in their selves, and are an eternal in the beati- 
fic vision. There are always 4000 awliya in the world, who keep it going; of these, 
in the order of ascendancy, are 300 akhyar, and of these latter 40 are abrar, of these 
latter again, seven are abdals. Then 4 autads, 3 naqibs, and the head of them all is 
Qutub (the pole around which the existence turns), or Ghaus." 

There is a liadlth , or traditional saying, of the Prophet: “If 
your hearts be oppressed with sorrow, go, seek consolation at the 
graves of the holy dead.” Mussulmans in general pray at the tombs 
of those whom they consider reputed saints (Aulia), says Brown. They 
implore their intercession on their behalf. “Belief is also entertained 
that the. souls . of departed saints visit the graves where their material 
remains were entered: so that the way-farer, by blessing such souls, 
may receive spiritual guidance from the deceased saints by means of 
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meditation.” “The doctrine of Barns, in which the ruh of a. departed 
saint could foster and cherish and guide the ruh of a living man was 
in favour with the Sufis. The ruh is neither within nor without the 
body; only its vision is on the body, the ruh of a departed “friend of God” 
could guide the ruh of a living man on whom it has fixed its vision." 

Prayer is also offered at ordinary graves for the benefit of the 
soul of the deceased. If the deceased be in- Paradise, the prayer is 
conveyed as an offering to the happy soul, if in hell it aids it out of 
that place of punishment. The practice, however, should not be confused 
with Grave Worship; for in Sufism worship is only intended for One 
God and to no man excepting the Prophet Mohammed. 

Many of the takids of Darvishes are erected at, or even over, 
the tombs of eminently pious shaikhs, or other holy men. Much 
reverence is shown to them irrespective of the position the deceased may 
have held in the world. At many such Dargdhs lamps are kept burning 
as emblems of spiritual light shed around. Costly shawls and embroidered 
cloth are spread over them. With a view to procure relief, through their saint- 
ly intercession, from sickness, mis-fortune, sterility, etc. vows called Nazr, 
are offered up at them by visitors. Miraculous results are declared to 
have occured at these tombs. Lights are often seen to float over them, 
or to lead to them. 

MIRACULOUS PRACTICES 

The spiritual exercises of those of the Order of the Rif&’is embrace 
nearly all those of the other Orders. They excel others in these 
excercises. The Rifa’is are the only ones who use fire in their devotions. 
It is in the last and ecstatic stage of their devotion called Hal at. 
Then they make use of red-hot irons. Even cutlasses and other sharp 
-pointed iron instruments are stuck by them with fury into their sides, arms 
and legs. Over the red-hot irons the Shaikh first recites some prayers 
and invokes the founder of the Order Ahmad-ur-RIfa'i, and breathes 
over them before delivering same to the Darvishes. The latter trans- 
ported by frenzy, seize and gloat upon them tenderly, lick them, bite 



•MYSTICISM OF DARVISHES: MAGIC 


135 


them, hold them between their teeth, and end by cooling them in 
their mouths. All stoically bear up against the pain which they experience 
with apparent gaiety. Some time after this the Shaikh walks round 
and breathes upon the wounds of each of them, rubs them with saliva, 
recites prayers over them and promises them speedy cures. It is said that 
twenty-four hours afterwards nothing is to be seen of their wounds. 

After the Rif&’Is, the Sa’dis have also the reputation of per- 
forming miracles, pretty much of the same sort. To them are ascribed 
powers especially to handle snakes as they please. 

MaulanS. Jal&l-ud-dln the founder of the Maulvl Order could 
through his spiritual power become invisible to ordinary sight, and 
would, when absorbed in pious and fervid love for Allah rise upwards 
in the air and was more than once prevented from entirely disappearing 
from amongst his devoted companions only by means of music. 

MAGIC 

E. Rehatsek in a paper entitled ‘Magic’ published in the Journal 
of The Royal Asiatic Society, Bombay, 1879 says: — 

“Spiritual magic is either licit or illicit, i. e. divine or Satanic; 
but there is yet a third kind, which, although it does not belong to 
the former, can nevertheless not be classed with the latter; most of 
its branches are however considered licit, and it has been called natural 
magic (or Simya). 

Divine Magic — “There are also prayers, the recitation of which 
will procure the aid of genii, but everything is accomplished by ap- 
propriately uttering the great names of God. The ineffable name was 
engraved on the Seal ring of Solomon* (Sulaiman) and by means of it 
he subjected to his dominion not only genii and men, but animals and the 
powers of nature. This greatest name (Ism-e-a’zam) is revealed only to 
few holy men, and others must content themselves with the lesser ones, 

* Muhr-e-Sulaiman i.e. Sulaiman’s or Solomon’s seal consisted of two inverted tri- 
angles forming the Tantrik Satkona. 
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or even with those of the Prophet or the angels, which are also written 
together with verses from the Koran and used as charms in a variety 
of occasions. * * * Amulets, formulas or recipes against diseases, 
talismans, and the operations of a magic nature with prayers verses 
from the Koran, and invocations with great names belong to this 
branch, and some consider that even sorcery practised for benevolent 
purposes is a part of divine magic.” Such magic is called Ulwi and 
all other magicSt//* .§ The former derives its power fromrevealedScriptures, 
God, His Prophet, or superior angels, while the latter derives its power 
from non-revealed texts and lower entities. 

Satanic Magic — The ‘Black Art’ is called Sehr , and believed 
nearly always to depend on the agency of evil spirits. By means of 
enchantment or Sorcery persons may be afflicted with various kinds 
of diseases and harassed in various ways. 

CHARMS AND TALISMANS 

“They (Shaikhs and Darvishes) claim the power of interpreting 
dreams, and of healing, by means of spiritual remedies, both mental 
and bodily diseases. These remedies consist in exorcisings, and prayers” 
written on small rolls of paper and taken generally from the two cha- 
pters of the Quran which refer to the work of malevolence, enchant- 
ments, witchcrafts, etc. Some invalids are asked to throw them into 
a cup of water, and drink the same afterwards, others are asked to 
carry them on their persons or in their pockets or to hang them around 
their necks for fifteen thirty or sixty days reciting now and then certain 
prayers. Some invalids are treated by the Shaikh or Darvish placing 
his hand on his head, making mysterious breathings on his person 
and touching the suffering parts. Not only to the sick but also to the 
healthy, as preservations against physical ailments — and even wounds 

§ There are many Mantras current amongst the people generally as also amongst some 
of the Darvishes in which invocation with the name of God is mixed up with that 
with the names of Aulias, PIrs, and other persons as also Hindu deities-such as Janji- 
rasfov self protection and others. AU of them are considered Sifli by the Muhammedans. 
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of an enemy-also moral afflictions, are these rolls called Nuskhas, or 
hamails (talismans) given, and the Shaikhs say they possess virtue 
only when given by their own hands, These often contain magic squares, 
wifq, or figures. They are retained by some on their person all their 
lives in small trinkets of gold and silver, others fasten them on their 
arms, or place them on the upper part of their caps or tarbans, others 
again suspend them around their necks with a cord of gold or silk. 

DIVINERS 

Brown says that there is another Glass supposed by many to be 
Darvishes, but not really so-known as Khav&sjilar. They are diviners 
though dressed like Darvishes and wearing green turbans. By means 
of 'ilin-e-ramal and by cabalistic calculations, (generally of the numerical 
value of letters comprised in the names of parties concerned) and 
consultation of the four elements, ’ andslr-e- arba ’ (to ascertain which of 
them predominates in the person’s system) a nuskha or charm is 
written out and delivered to the applicant. These nuslihas are com- 
posed of verses from the Quran, to which is connected a belief of 
peculiar power in especial cases and are hung about the necks. They 
are sometimes not from the Qur&n but are the original handwritings of 
certain highly reputed holy men. One kind of these writings is called 
istikhara (seeking good; knowing what is best) and are placed under 
the pillow to influence the dreams of the sleeper or cause visits from 
benevolent spirits to the sufferer, and to respond to the wishes of the 
applicant. Istikhara is according to some divination by means of 
tasbih or rosary. It is attributed to one of the Prophet’s wives. The 
diviner after repeating Fatiha (the opening chapter of the Quran), 
breathes on the rosary in order to put the magic power of the chapter 
into the beads. Then he seizes a particular bead and counts towards 
the ‘pointer’ saying “God,’ Muhammad, Abu Jahal” or according to 
some “Adam, Eve, the Devil.” If the count ends with Abu Jahal’s 
name or the Devil's the omen is bad, if it ends with God’s or Adam’s 
the omen is good, in other cases doubtful. 
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ASMA-UL-’HUSNA 

As amongst T&ntrikas Mantras are recited, so among 
the Darvishes and Mohammedans generally, the names of God are 
recited. Miraculous effects are attributed to them. Ninety-nine names 
of God are generally known, although according to Redhouse they 
may go upto a thousand and one (See also ‘The Darvishes’ p. 135). 
In the latter case they may be compared to ‘Sahasran&ma’ and in 
the former to ‘Satanama’ well-known amongst the T&ntrikas. These 
names are called in the Quran the Asma-ul-httsna or ‘excellent names.’ 
These names are used as invocations, or as calls upon Him. The Moslems 
call them the Asma-ul-sifat or names expressing atlributes. It is believed, 
these include the famous Ism-e-Azam or His great name which has 
the most miraculous powers. The names are divided into two groups, the 
Asma-ulrjalalia, or ‘aweinspiring,’ and the Asma-td-jamalia , or ‘glorious’ 
attributes, the former being the more numerous. Another more common 
division is into three classes, of wisdom, power, and goodness, each 
class containing thirty three names. The tasblh-rosary of ninety-nine 
beads is also divided into three corresponding sections by oblong sep- 
arators at which (separators) Kalima is repeated. Most people say 
‘Allah’ at each bead while some say the ninety-nine names or attributes of 
God one at each bead. The practice has its origin in the following 
verse of Qur&n. “O believers (in the unity of Allah, and the mission 
of His Prophet) repeat the name of Allah, and count His names, night and 
morning”. The rule? of almost all darvishes* require them to repeat 
often during a day the seven first attributes of the Divinity. They call 
these attributes asma-e-Ilahi (Names of God). These are as follows:- 


*The Qadiris recite the following seven names:-(J)La ilShaill’Allih, 100,000 times, 
light blue (2) Allah, 78,586 times, light yellow (3) Ism-e-Hu, 44, 630 times, light red 
(4) lsm-e-Hai, 20,092 times, light white (5) Wahid 93420 times, light green (6) ’Aziz, 
74,644 times, light black (7) Wadud 30,202 times, no light. See p. 106 ‘The Darvishes 
for further information. 
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1. "La ilah ill’ Allah ! (There* is no God but Allah), a confe- 
ssion of his unity. 

2. Y5 Allah l (O God), an exclamation referring to Him, the 
Almighty. 

3. Ya Hu l (O Him), He who is. An authentic acknowledgment 
of His eternal existence. 

4. Ya Haqq 1 (O just God). 

5. Ya Hai ! (Ya Haiyo !) (O living God). 

6. Ya Qayyum ! (O existing God). 

7. Ya Qahhar ! (O punishing God). 

These seven attributes allude to the seven heavens called the 
Sab'asama, and the seven Divine lights, called the amvar-e-llaM from 
which seven principal colours viz, white, black, red, yellow, blue, deep 
green and light green, are said to emanate. The initiation of Darvishes 
is generally by means of these mysteries. The Shaikh, that is the chief 
of the Order breathes thrice into the ear of the pupil each of these attributes 
in sequel but at interval of days months or years according to the spiritual 
advancement and disposition of the candidates. The full period is called 
Cliilla and extends over several months and sometimes even more. 
The Shaikh in his capacity as spiritual guide is called murshid and 
the candidate during his novitiate is called Kachah and thereafter 
murid , (pupil). A reputed saint is commonly called Shaikh , murabit , of 
wall. The last correctly signifies a favourite of heaven, an eminent and 
very devout saint, but it is commonly applied to real or pretended idiots 
also. If he has reached the highest stage of union and is consequently 
forgetful of this world he is more properly termed majziib, or maslab. 

The names of God as also prayers from the Quran such as the 
famous Panj (five) Surahs (chapters) and particularly Surah-e-yasin (con- 
sidered to be the heart of the Quran) and Ayats (verses) like Ayat-al-Kursi 
and Darudslike Darud-e-Sharif and others are recited several times and 
are considered to possess miraculous effects. It is considered that the veil 
is raised by reciting Darud-e-Sharif and the presence of God is expe- 



140 


IKTRODUCTION 


rienced. The recitation of all A mats is preceded by and ends with the 
recitation of Darud-e-Sharif eleven times.- 

The 28 letters of the Arabic alphabet are believed to have mystical 
character. Each of the four elements has seven letters. Each of the 
letters has again distinct numerical value. This knowledge is used for 
divination, charms and certain occult practices as also medicine and 
chemistry. Each of the letters is believed to have a separate spirit 
attached to it-“a servant appointed by Allah to attend upon it.” 

THE NAQSHBANDl ZIKR 

Zikr is the union of the heart and the tongue in calling upon 
God’s name Allah. It commences with the recital of La-il&h-iH’-All&h 
-wa-Muhammad-ur-RasiilulJah. 

Zikr is recited in two ways: loudly or silently. The former is 
called Zikr-e-Jehr and the latter Zikr-c-Khafi. The practice has 
reference to the command of the Prophet to Abu-Bakr, the first 
Caliph, whilst concealed together in a cave, ‘to recite the Zikr in silence,’ 
so as not to be heard by their pursuers, and to ’All, the fourth Caliph 
‘to call loudly God’s name without ceasing’ to receive Divine assistance. 
The silent recital is however preferred by the Naqshbandis. Eyes are 
closed, the mouth firmly shut, the tongue is pressed against the roof 
of the mouth, teeth held tight against each other, and retaining breath 
patiently in one respiration one should say Zikr three times with one's 
heart and not the tongue allowing thus the heart to be impressed 
with meditative Zikr. The object is to keep the heart occupied with 
the idea of God. It will be filled with awe, love and respect for Him. 
Zikr is said to be perfect if one is able even in the company of a 
crowd to continue to effect the same. A proper conception of the tauJnd, 
or ‘Unity of God’ is thus retained. The. readers will remember that 
the Tantrikas also consider mental Japa or the recitation of Mantra? 
as the best. (See p. 83 ante). 

KUNDALlNl YOGA AND OTHER YOG1C PRACTICES. 

Shaikh Ahmad, Naqshbandi mystic and the Mujaddid of the 
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eleventh century, “is the discoverer of six positions in the part of man’s 
body between the neck and the navel, which he has called the six 
subtleties (Latayif-e-Sittah), one encircling the other, much after the 
manner of KundalinI of Patanjali. The colour of qulb (heart) his yellow; 
of soul red; of sir, white; of khafi , black; and of ikfa , green. * * * * 
Some say that the colour of nafs is blue, and of ruh ochre. When 
the nafs entirely disappears, whiteness overshadows. The colour of 
soul often becomes green, the last stage is colourlessness, ‘everything 
disappearing, and leaving the Salih in a state of fana , the Transcendental 
wonder-spoken of by Tennyson, which Sufis call ’ Alam-e-Hairat .*** 
The colour of the cloth, specially the head — dress, is indicative of the 
stage of the pilgrim’s journey, e. g. if this cloth is of ochre colour, 
it means that his suluk has reached the stage of ruh." 

The Sufis, however, characterize Nafs with desire, Qulb with 

knowing, soul with sight, and sir with contemplating, and Dhat with 
appearing. 

Dr. M. Hafeez Sayyid Mohamed in his article ‘Sufi’s SadhanSi 
m&rga,’ already mentioned describes certain Sufi practices which very 
much resemble Yogic practices: 

Habs-c-Dam- Chishtis and Qadirfs specially favour this, not so 
the Naqshbandis. The latter do not consider it as absolutely necessary 
but consider it useful all the same. This is same as Breath-Control 
or Pranay&ma. 

Shughl-e-Nasir (Nazr)- This is a meditative exercise specially 
recommended by Khwajah Mu’in-ud-din Chishtl. It consists in gazing 
on the tip of the nose without allowing the eyes to twinkle and imagining 
the ‘Infinite Light’ while sitting in a knee-folded position. In Yoga 
this is a Mudra where N§.s5gra-Drsti is kept up throughout Dhyana. 

Shughl-e-Mahmuda-ln this exercise the practitioner gazes on the 
point between the two eye-brows until there is visualization of God in 
the heart. This is similar to the Yogic Trikuti practice in which during 
contemplation the eyes are turned upwards and gaze in the Trikuti. 

Shughl-e~Sant-e-Sarmadi\- This exercise is similar to Yogic 
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practice in which the eyes, nose, ears and mouth are closed with both 
hands for ascertaining which Tativa viz, Earth, Water, Fire, Air or 
Ether (AkSs’a) prevails at any particular time. But here instead the 
contemplation is on Ism-e-Dhat or the name of God and attempt is 
made to hear in imagination a sound as of water falling down from a 
higher place. Then actual internal sound is gradually heard. This sound is 
called in Yoga An&hata Nada. There is an exercise called Sultan-ul- 
Azhar (king of recitations) in which Kumbhaka Pranayama is practised; 
starting from navel saying ‘Allah,’ the breath is taken to the head and 
retained there saying ‘Hu’ and the eyes are turned internally towards the 
heart. Another practice called Zikr-e-Pas-e-Aii/as is to recite, with 
the breath, mentally La ilah while inhaling and Illallah while exhaling. 
This may be compared with Yogic Ajapa Gavatri in which ‘Hamsah* 
Mantra is recited with breath i. e. ‘Ham’ while exhaling and ‘Sah’ 
while inhaling. 

T awajjnh as also Zikr-e-J eJtr a special Chishti Zikr and MurStaba- 
e-Ism-e-Dhat are described by the learned writer. We would refer 
the curious reader to the original Hindi article. 

SPIRITUAL POWERS AND THEIR DEVELOPMENT 

“It is through the performance of the Zikr, by Khalwat (pious 
retirement for purposes of deep devotion) by the tawajjuh (or turning 
the face or mind devoutly towards God in prayer), by the muraqaba 
(or fearful contemplation of God), the tasarruf (or self — abandonment 
to pious reflection and inspiration,) and the tasawwuf (or mystical 
spiritualism), that the fervent Darvish reaches peculiar spiritual 
powers, called qmvzvat-e-rah-e-batim (a mystical, internal, spiritual 
power). The life or biography, of every eminent Shaikh, or pTr, 
details innumerable evidences of this power exercised in a strange 
and peculiar manner. This exercise is called the qmvwat-e-irddat, or 
the ‘Power of the Will’. These powers are acquired by constant prac- 
tice under the instruction and guidance of the Mitrshid-ashab-e-yaqin 
i. e. the spiritual preceptor (the ‘Guru’ of the Tantrikas). 
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MUHAQBAH, 1NS1LA and TAWAJJUH 

There are two spiritual conditons resulting from contemplation 
and prayerfulness: one is called Muraqabah and the other insild. The 
former is an ordinary state of pious contemplation in wakeful moments 
when the senses are overpowered by the soul-force but the body and 
the soul are unseparated; the latter is the condition when the soul 
leaves the body and wanders about without regard to time or space. 
“It was in this latter (condition) that the Prophet is believd to have 
ascended in the spirit to heaven, borne there on an imaginary celestial 
animal, called the Burai]”-says Brown. Shaikh Muhyy-ud-Din al-’Arabl 
describes the tnsiia and also speaks of his having exercised fascination i. e. 
habs-c-nazr (meaning fixing of the gaze) and having arrested another 
until he obtained an answer from him so that the latter was unable to 
move at all until permitted to do so by the former. Ibn- Is&I founder of 
the Order of ’Isawls explains in a work written by him the above phe- 
nomenon. Talib signifies the Danish or the active agent. Matlab is 
the person desired to appear. Mulahaza is the action of thought of the 
Talih* compelling the Matlab* to appear. 

Tawajjuh is the producing of the person. Ahl-e-hal is the person 
having power of making others appear. Ahl-e-lasarruf isi:he holy person 
possessing the power. Hal is the state of ecstasy into which the person 
goes who makes the absent appear to him. Hal is the condition of 
perfect submission of the person thus appearing to the power of the 
H51. Shughl is operation of the performance of this act of power. Tasa- 
wwur is visualizing the matlab in imagination. 

Tawajjuh is produced in two manners: firstly by fixing one’s 
gaze upon the heart of the matlab and secondly not by looking at 
his heart but by praying to the Almighty. One must continue to pray 
with warmth and fervour until the matlab finally appears. Then the 
Talih blows as it were in the mouth of the matlab reciting the invocation 


* Talib and Matliib are the same as the Sadhaka and Sadhya of the Tantrikas. 
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and arrests the inaihlb by crying out his name simply and looking 
fixedly at his, heart, reciting a prayer. Another taxvajjuh is when the 
Talib is desirous of bestowing something upon a inetllub , and he can then 
so influence the latter by his powers as to impress him beneficially. This 
is generally done to the Sdliks or neophytes under instruction by. their 
mnrshicL 

These powers are instances of personal magnetism and mesmerism 
or Thought-force. 

SPIRITUAL POWERS 

“Among the practices of these powers is the faculty of foreseeing 
coming events- of predicting their occurrence — of preserving individuals 
from the harm and evil which would otherwise certainly result for 
them — of assuring to one person success over the machinations of 
another, so that he may freely attack him ' and prevail over liim-of 
restoring harmony of sentiment between those who would otherwise 
be relentless enemies — of knowing when others have devised harm 
against themselves, and through certain spells of preserving themselves 
and causing harm to befall the evil-minded; and even of causing the 
death of any one against whom they wish to proceed. All this is done 
as well from a distance as when near. 

“In other parts of the world, and among other people, these 
attainments would have been attributed to sorcery and witchcraft; in 
modern times they would be ascribed to Spiritism, or magnetic influen- 
ces, either of the spirit or of the body; but to the instructed Darvish 
they all derive the origin in the spirit of the holy Shaikh-tlie special 
gift of the great Spirit of God, which commences with the -spirit of 
man from which it directly emanated. The condition or disposition 
necessary for these effects is called Ml the (state, or frame), and is 
much the same as that required by the magnetised, and the object 
of his operation. The powers of the body are enfeebled by Fasting 
and mental fatigue and prayer, and the imagination kept in a fervid 
state, fully impressed with -the- conviction' that such- powers are- really 
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possessed by the Shaikh, and that he can readily exercise them over 
the willing mind and body of the disciple. How the Shaikh can produce 
such strange results on a distant and unconscious person is left to the 
admiration and imagination of the faithful disciple, as an incentive 
to exertions in the same true path as that of his Shaikh. 

“To exercise the power of the will, it is necessary to contract(conce- 
ntrate) the thoughts suddenly upon the object designed to be effected, 
so perfectly as to leave no room for the mind to dwell, possibly, upon 
any other. The mind must not doubt, for an instant, of the success 
of this effort, nor the possibility of failure; it must, in fact, be com- 
pletely absorbed by the one sole idea of performing the determination 
strongly taken, and firmly relied upon. The persons must, from time 
to time, practise this; and as they proceed, they will be able to see 
how much propinquity exists between themselves and the Hazrat-e- 
Asm& (God?) and how much they are capable of exercising this power,” 

As an instance Brown quotes from RashahSt (3rd maqsad, 1st 
fasl) the miraculous achievements of MaulanS. Sa’id-ud-Din Kashgar! 
and in particular his taskMr or the subduing faculty making power- 
ful princes to conform to his will and his powers to make his proteges 
victorious against heavy odds. He could “commune with persons widely 
separated from him, predict coming events, and aid those in whose 
welfare and success he felt a pious interest for good.” Similar is the 
instance of ’Ubaid — IJllah, the Khw&jah Ahrar who caused murrain 
among Mirza Babur’s horses when he attacked Sultan Abu Sa’id at 
Samarqand; and caused a typhoon which caused -the younger son of 
Sultan Abu Sa’id to raise the siege of Samarqand which was in charge 
of his elder brother Sultan Ahmad. The powers of Maulana Sa’Id- 
ud-Dln Kashgar! were connected with his prayers offered up to Allah, 
to whose supreme will he attributed his powers. He constantly performed 
the Zikr jehr or ‘audibly called God’s name,’ and the frequent repe- 
tition fitted him for holy purposes. He had such mesmeric powers 
that he could, when he so desired, send an individual into a species 
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of trance, after which the latter could remember nothing that he had 
previously known, and continued in this state until the Shaikh chose 
to restore him to the enjoyment of his ordinary faculties. 

The writer acknowledges this indebtedness to several Muslim 
friends for information on some of the points discussed in this section 
and to Mr. M. O. Kokil for use of some of his valuable books. The 
writer’s thanks are also due to Mr. M. Y. Haindaday, Advocate (O.S.), 
who was good enough to read through the whole section and "make 
valuable suggestions. It may be stated that even when not expressly 
mentioned the writer has frequently drawn upon and adapted passages 
from the two very valuable books viz. ‘The Darvishes’ and ‘Islamic 
Sufism’ and he acknowledges his indebtedness to the learned authors 
thereof. 



Jain Mantravada and Caityavasis 

M ANTRAS and Vidyas* are said to have covered the whole of 
the tenth Purva entitled Vidy&nupravS da+ of the fourteen Purvas 
forming the major portion of the Jain Canonical literature. These 
Purvas were very huge in volume and encyclopaedic in character. 
They are all lost now. According to the Jain tradition the whole of 
the Jain Canonical literature was comprised in twelve Angasx and the 
whole Purva literature was comprised in the twelth Anga.t Only the 
first eleven Angas are now available as compiled by Sri Devardhi Gani 
Ksamasramana 980 or 993 years after the Nirvana of Lord Mahavira 
i. e. 454 or 467 A. D. 

Sri pArSvanAtha and pOrva literature. 

'Purva’ means ‘ancient’ and the literature going under that 
name must therefore be considered to be older than the rest. The 

*For all practical purposes Mantras and Vidyas are the same. A technical distinction 
is however drawn between them that in the former the presiding deity is a male and 
in the latter a female or that Sadhna is strictly ceremonious in the latter but not 
so in the former. See ViSesavaSyaka Bhasya and AvaSyaka Niryukti V. 931 

+ The commentary on Samvay&nga Adh.. XIV explains Vidyanupravada thus: 

f?rai%5r*lT I That is, Vidyanupravada wherein are des- 

cribed many kinds of miracles caused by Vidyas (magic). The contents also of all the 
fourteen Purvas are there described. See also commentary on Nandisutra, Sutra 56. 
According to the Digambaras the 10th Purva contained 500 Mahavidyas (great Vidyas) 
named Rohini and others, and 700 Alpavidyas (small Vidyas) such as Angusthaprasena 
(questioning through the thumb) and others, and eight Mahanimittas or great omens 
or modes of divination. (See Introduction to Satkhandigama Vol. II p. 52 and Malli- 
senasuri’s Vidyanus’Ssana Ch. Ill w. 18-79.) 

x See Samav&y&nga Adh I for enumeration of the twelve Angas. 

f Winternitz says the twelth Anga contained only the remauants of the fourteen Pur- 
vas collected together at the Council of Pataliputra about 170 years after Nirvana 
of Sri Mahavira. (P.432 History of Indian Literature Vol. II). The contents described 
in commentaries on Samavayanga and Nandisutra however tell a different story. 
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writer considers that the term ‘Purva’ indicates that the substance 
of the literature going under that title really belonged to the age 
of Sri PSrs'vanatha which was prior to the age of Sri Mah&vlra. Sri 
P&rsvan&tha was the 23rd TIrthankara and Sri Mahavira was the 24th 
Tirthankara of the Jains. Sri Parsvanatha’s Nirvana was only 250 
years prior to the Nirvana of Sri Mahavira. The parents of Sri Ma- 
havira used to worship Sri P5rsvan&tha.* We would refer those who 
might be inclined to doubt the very existence of sacred literature of 
Sri Parsvanatha’s time to Sri MahavTra’s citation of a statement 
of Sri Parsvanatha to convince Sri Parsvanatha’s pupils of the truth 
of his own statement as to the universe having innumerable ‘Pradesas’ 
(parts) (See BhagavatiSutra V Sataka, IX Uddesa, 226th Sutra.) + 
Further it appears that in the Jain Scriptures and specially Sri Bhaga- 
vati Sutra many PSrsv&patyas or spiritual descendants of Sri Parsva- 
natha are described to be well versed in Nimitta Sastra which belonged 
to the IX purva and some others like Municandracarya and Na- 
ndiseiiacarya are said to be ‘Bahus'ruta’ i. e. possessing much sacred 
knowledge.x This goes definitely to prove the existence of sacred litera- 
ture and specially Purva literature of the age of Sri Parsvanatha in 
the time of Sri Mahavira. It may be noted that when the said 
Parsvapatyas are so described, Sri Mahavira had not even commenced 
preaching having then not attained Kaivalyajnana or omniscience. A 
most convincing proof of the existence of sacred literature including 
Purvas of the age of Sri Parsvanatha is furnished by the fact that 

* See Acharanga II irutaskandha, Cula 3 Sutra 401 3WI* 

Trod i” 

+ “ % ^rr *ict 3135ft ! qiftur STRUT sfttr awrrifa aWRipt 

” i ?• W wdtqsr 

x It is believed that Rsibhasita contains discourses by 20 Rsis who flourished in the 
time of the 22nd Tirthankara Sri Aristanemi, by 15 Rsis who flourished in Sri Parfi- 
vanatha^ time, and by 10 Rsis who flourished in Sri Mahavira’s time. This is also 
evidence of the existence of older sacred literature. 
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Sri Kesi Kumarasramana a P5rsv5patya (or a pupil of Sri P&rsva- 
natha according to Uttaradhyayana) is described in Raypaseni an Upa- 
nga (See Sutra 53, p. 118) as possessing knowledge of 14 purvas as 
also being prominent in the knowledge of Vidyas and Mantras. In 
Uttaradhyayana Adh. XXIII he is described as having reached the 
end of Vidya i. e. sacred knowledge and possessing Avadhijnana i. e. 
supersensual knowledge. Thus the Jain Mantric literature comprised 
in Vidyanupravada may reasonably be supposed to belong to the age 
of Sri Parsvanatha.* This may perhaps explain the fact that amongst 
Jain Mantrikas Sri P&rsvanatha is principally worshipped and invoked. 

Several other facts showing the great popularity of Sri Parsva- 
natha’s worship are set forth in the section hereof entitled ‘Antiquity 
of Jain Mantras and Mantric literature’. These facts would also ex- 
plain the popularity of worship of Sri Parsvan&tha’s attendant deities 
and particularly of Sri Padmavatl with which the present work is 
concerned. One has only to consider the literary activities of the age 
of Sri Parsvan&tha to find out an explanation for the fact that one 
whole Purva was devoted entirely to Vidy&s. He lived from about 
876 B. C. to 77 6 B. C. This was the period when many of the later 
Mantras of Atharvaveda are supposed to have been composed.# This 


* According to the Jain tradition the sacred literature was substantially the same in 

the times of all Tirthankaras. According to the following statement in Jnatadharma- 
kath&nga the fourteen Purvas appear to have been studied also in the times of Sri 
Aristanemi the 22nd Tirtliankara ^ Spirit alfftir «WI- 

=^^(3 II ” Jnata V Sutra 54. Kalpasutra mentions that there 

were Sadhus knowing fourteen Purvas in the fold of Sri Rsabhdeva the 1st Tirtha- 
nkara as well as that of Sri Aristanemi, Sri Par4vanS.tha and Sri Mahavira. 

* “The Surest evidence in this respect (for the age of the Veda) is still the fact that 
ParSva, Mahavira and Buddha pre-suppose the entire Veda as a literature to all 
intents and purposes completed, and this is a limit which we must Dot exceed x x x 
we shall probably have to date the beginning of this development (of Vedic litera- 
ture) about 2000 to 2500 B. C. and the end of it between 750 & 500 B. C. ” P. 310 
History of Indian Literature Vol. I Winterniz. 
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was therefore an age when Mantras were very popular. It is natural 
to suppose that being the heir apparent to the Kingdom of K&si, the 
ancient centre of Brahamanic learning, he was influenced by his sur- 
roundings and contemporary literary activities and dealt with subjects 
of popular interest in the Jain literature composed by him or under 
his direction. Thus the whole of the tenth Purva came to be exclu- 
sively devoted to VidySs and Mantras. That such a supposition is 
not far-fetched or fanciful can be seen from the fact that as mentioned 
in Kalpasutra I, Sutra 9 all the four Vedas including Atharvaveda 
Vedangas etc. in brief the entire Brahmanical learning, it was pro- 
phecied by Sri Rsabhadatta, would be learnt by Sri Mahavlra. It means 
that Atharvaveda was not then considered as fit to be discarded as 
we see a tendency generally in the works of Vedic Hindus. This is 
also supported by the fact that the Brahmana ascetic Arya Skandaka 
is also described in Sri Bhagavatlsutra (II S&taka, 1 Uddesaka) as 
knowing all the four Vedas etc. including Atharvaveda; and, the said 
Sri Rsabhadatta is described as knowing the same in Sri Bhagavatl- 
sutra, IX Sataka, 33 Uddesaka. 

UVASAGGAHARAM 

Even Sri Bhadrabahu, the sixth pontiff, who died only 170 years 
after the Nirvana of Sri Mahavlra, invokes Sri Pars'vanatha in the 
hymn named ‘Uvasaggaharam’ or Remover of calamities, and praises 
the Mantra * sacred to Sri P&rs'vanatha. This hymn is available and 
well known amongst the Jains and is considered a ‘Smarana’ i. e. a 
hymn for daity recital. We may point out that the present work rela- 
tes to the worship of Sri Padmavat! who is an attendant deity of Sri 
Parsvanatha. 


*The commentary on ‘Uvasaggaharam’ of §ri Par£vadevagani alias Sri Candracarya 
written in or about s. y. 1203 describes the said Mantra. It is “Namiuna Pasa visa- 
hara vasaha jina fulinga" It is therefore called ‘Visahara fulinga’ Mantra in the 
2nd verse of the said hymn. 
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MIRACULOUS WORKS 

The following works which are with some variations enumerated 
in Thananga (X, 3, 755) Nandisutra (Sutra 43, p. 202) and VyavahS- 
rasutra (X, 27-28) and Pakkhisutra are said to be such that, when 
properly recited once twice or thrice, they cause, without the least desire 
on the part of the reciter, the deity described in the particular work 
to appear before the S&dhu reciting the same. The deity would then 
desire the saint to ask for a boon, which being not desired by him 
(he having renounced all desires), the deity would after making obei- 
sance to him retire. The said works are:-(l) Arunovav&ya ( 2 ) Varuno- 
vav&ya (3) Garulovavaya (4) Dharanovav&ya (5) Velandharovav&ya (6) 
Vesamaiiovavaya (7) Devindovav§ya (8) Nagapariy&vaniya. There are 
other works viz. (1) Teyanisagga (2) Ch&ranabhavana (3) Asivisabhavana 
(4) Ditthivisabhavana. (See Vyavaharasutra X,29) and Prasnavy&karana* 
(different from the 10th Anga bearing the same name. See Nandisutra, 
Sutra 54) by recital of which miraculous powers such as engendering 
fire or causing aerial flight or destruction by curse or gaze and an- 
swers to questions in various ways are obtained. Utth&nasuya and 
Samutth&nasuya are works by recital of which respectively houses, 
villages and towns become deserted, or are reinhabited when recited 
with that intention once, twice or thrice. All these works must have 
been very old as appears from their references mentioned above. They 
are however lost now. 

parSvApatyas AND NIMITTA 

There is one more fact worth mentioning here which leads us 
to infer Sri P&rsvanath’s connection with Mantras and VidySs. In the 
available Jain Canonical literature ‘Parsv&patyas’ or spiritual descen- 

*A work of 400 gathas (with several commentaries named Lil&vati, Cudimani, Jyoti 
and one without name) which may possibly be portion of PraSpavySkaraUa mention- 
ed here and which is called Jayaprabhrta by Mr. C. D. Dalai through mistake-is 
still in a PataPa BhandSra written on a palm— leaf manuscript. See article entitled 
'Apana Prabhrto’ by Sri Kaly5navijaya-Jain Yuga I, P. 93. 
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dants of Sri PSrs'va are described at several places. Many of them 
accepted Sri Mahavlra’s substitution of the five great vows instead of 
tKe four (Catury&ma) laid down by Sri Parsvan&tha, after discussion 
either with Sri Mahfwlra himself or his pupils. There were few however 
who did not like to give up the easy mode of life adopted by them 
and latitudes and liberties enjoyed by them. These latter consisted 
mainly of putting on coloured clothes and keeping bowls for begging, 
living in one place as long as desired and only occasionally performing 
Tratikramana’ i. e. Repentance for transgressions of the holy Law and 
the course of conduct laid down for a ‘S5dhu’ and employing eight 
kinds of Nimiita* (Science of divination) for obtaining necessaries of 
life. These continued to live by themselves practising Nimittas. It is 
recorded in Sri Bhagavatisutra, Sataka XV, Sutra 539 that Gosalaka 
(who was first a pupil of Sri Mahavlra but ultimately left him) met some 
of these P&rsvapatyas and acquired such knowledge of the eight kinds 
of Nimitta (which is there said to be part of Purva literature) from 
them that he could pose as an omniscient person. Now some kinds 
of Nimitta require proficiency in Vidyas and Mantras for purposes of 
accurate divination.§ The spiritual descendants of Sri Pa.rsvan5.tha 
therefore knew and employed VidySs and Mantras. This could not 
have been possible unless they were the possessors of traditional VidySs 
and Mantras coming down from the time of Sri P5.rsvana.tha. The 
Jain tradition as mentioned in the footnote at p. 149 definitely assumes 
existence of fourteen Purvas in the times of all the previous Tirthankaras 
and therefore also of the 10th Purva dealing with VidySs and Mantras. 

NAIMITTIKAS, SARtJPIKAS AND SIDDHAPUTRAS 
How these were succeeded in the practice of eight kinds of 
Nimitta, VidySs and Mantras by S&rupikas and Siddhaputras is a 

* See post discussion on ‘Angavidya’ and relevant VidySs set forth in Appendix A. 

I The eight kinds of Nimitta are described in Siiyagadanga 1,12,9. The Commentary _ 
thereon says that the science of Nimitta is extracted from the 3rd Vastu (named Acara) 
of the 9th Purva;. 
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problem of Jain history not yet solved. We find in the ancient literature 
like Nisitha — Bhasya I Udd. ’V. 346 and Bhasyas on Brhatkalpasutra 
(I, IV and VI Udd.) and Vyavaharasutra (IV and VIII Udd.) as also 
later Curnis and commentaries including those on Avasyakasutra, and 
Sambodhaprakarana of Sri Haribhadrasuri^ references to S&rupikas and 
Siddhaputras, who are described as versed inter alia in the science of 
Divination and accomplished in Vidyas and Mantras. The Siddhaputras 
are according to Nisitha Curni I Udd. Bhasya v. 346 said to occupy an 
intermediate stage between Jain householders and Jain S&dhus. Most 
probably they were S&dhus who reverted to the life of householders. 
The others, who though lax in the observance of the rules of conduct for 
Sadhus still continued to put on their garb and live by begging, were 
called Sarupikas. They used to put on white garments but neither kept 
‘Rajoharana’ or sweeping brush, ‘Danda’ or stick, nor ‘Patra’ or bowl, 
which the Sadhus keep. They used to have their heads completely 
tonsured or keep only 'Sikha’ or tuft of hair on the crown. They either 
lived alone or with their wives. They did not go about begging but 
earned their livelihood by practising various kinds of Silpa (arts or crafts) 
Nimitta and Mantra and Medicine. When invited by Jain householders 
they would take their food with them as ordinary guests. The tradition 
of Astanaganimitta, Vidyas and Mantras appears to have been continued 
by this class for a long time. Even in the biography of Sri Mahavlra 
we read of Svapnap&thakas or interpreters of dreams. We also read 


*Sdrupikas and Siddhaputras are described by Sri Haribhadrasuri in his Sambodha- 
prakarana at p. 3 thus : “The SSrupikas practise Vidyas, employ magical collyrium 
and medicine and have attachment for certain families. They put on variegated apparels 
though tonsured on the head and face. They however, if asked, preach the correct 
doctrine about Jainism.” Regarding Siddhaputras we cite the original verses below: — 

%T fR*TT^WT 3>re?»T 11 33} U 

si aifati m srr arr u 33V 11 
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of a Naimittika named Utpala who though a Parsvapatya had turned 
a ‘ParivriLjaka’ or non-Jain ascetic. He interpreted, unasked, to Sri 
MahSvira, his dreams. This he did before Sri MahSvira became om- 
niscient and composed or directed to be composed the 12 Angas. The 
Nimitta literature known to him therefore was portion of the Purva 
literature coming down traditionally from Sri PSrsvanStha. There was 
also a class of professional Naimittikas or diviners even in the time 
of Sri MahSvira as can be inferred from the fact that Sri Siddhartha, 
the father of Sri MahSvira, consulted and rewarded the SvapnapS- 
tliakas, as also from the fact that Naimittikas like Sivadatta used 
to be similarly consulted by the people. (See pp. 288-289 Avasyaka- 
curni on V. 479 of Niryukti). ParsvSpatyas who did not accept the 
reforms of Sri MahSvira and continued to enjoy liberties or turned 
ParivrSjakas and the subsequent SSrupikas and Siddhaputras * were 
riot professional diviners but were very proficient in that science and 
utilized their knowledge as occasion required. They were however held 
in very great esteem by the people as their prophecies were consi- 
dered to be infallible. 

How the MSntric tradition was carried on by CaityavSsi Sadhus 
and in comparatively modern times by Yatis will be seen further on. 

LAX PRACTICES CONTRIBUTING TO THE RISE OF CAITYAVASIS 

We may however state that some of the principal characteristics 
of the ‘Caityavasis’ can be traced back to very old times. They may 
be noted in such old works as Avasyaka Niryukti (V. 1107, VV. 1175, 
1179-81) to be prevalent amongst some of the Sadhus of the times 


xKsemankaragani, a pupil of Devasundarasuri, of the 15th century of the Vikramaera, 
mentions in his §atpurusacaritra (P. lOff.) aSiddhaputra who derives his origin from 
Cakravarti Bharata, a son of Rsabhadeva the 1st Tirthankara, and says that these 
Siddhaputras were the best of Sravakas who observed the vows of the house-holders, 
led a celibate life, were versed in Mantras and VidySs and were possessed of miracu- 
lous powers and supersensual knowledge, and were noted for their unshakable faith 
in and zeal for Jainism. 
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who were lax in the observance of the rules laid down for their con- 
duct. These characteristics were ‘Nityav&sa’ or permanent residence, 
extreme attachment for ‘Caityas’ or temples, Kula, Gana or Sangha 
and taking all kinds of rich food including sweets, ghee, milk, curds etc. 
'and also food obtained through female ascetics. Similarly five kinds of 
lax Sadhus are also described who are said to be not deserving of obei- 
sance. They are Pasatth&s, Avasannas, Kusllas, Samsaktas and Yath&- 
chandas. Their lax practices also seem to have been later on followed 
to a cosiderable extent by Caityav&sis who also practised and employed 
Nimittas and Mantras. We think all these contributed to the rise of 
Caityavasis. The other causes and circumstances contributing to their 
rise are dealt with further on. 

PRABHRTAS 

We would here mention the Pr&bhrta* works which are sum- 
maries from the Purva literature. The first person who appears to be 
connected with summarising or compilation of these works is Sri Bha- 
drabahu already mentioned. He might have composed these because 
he did not instruct his pupil Sri Sthulabhadra into the meaning of the 
last four Purvas and he therefore knew that knowledge of the Purvas 
would be lost in near future. As a matter of fact the last Acharya who 


* Prabbrta was the term used to signify a chapter in Purva literature. Etymologically 
it is said to mean collecting something which may be lying scattered or a beautiful 
present. See also articles (in Gujar&ii) by the writer entitled ‘Alabhya Prabhrto’ in 
‘Jain yuga’ Vol. Ill P.162-163 and Vol.V p. 161-162 and the articles entitled ‘Apana 
prabhrato’ by Sri Kalyanavijaya in Jain Yuga’ Vol. I p. 87 ff. and p. 127 ff. 
VyavaharasiitralVUdd.Bhasya V.12 refers to Paliudaand the commentary interprets 
it as Yoniprabhrta. The verse also mentions miraculous powers through Vidyas 
Nimittaetc. The Pahudas or Prabhrtas, important for our purpose, are Vijjapahuda, 
Siddhapahuda Jonipahuda and Nimittapahuda. They are all mentioned in Sri 
Bhadresvarasuri’s Kathavali . in the Prabandha of Padaliptasuri as also in Pra- 
bh&vakacaritra. They respectively deal with (l) Vidyas (2) magical applications, colly- 
rium, pills and powders (3) creation of insects and animals and (4) Divination through 
astrology dreams and other Nimittas. 
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knew even the ten Purvas was Sr! Yajraswami who died in s. y. 114, 
He as well as Sri P&daliptasuri are the next persons credited with further 
abridging or rearranging these Prabhrta works. x 

The importance of these works is that there is a Prabhrta 
named Vijjap&huda dealing with Vidy&s mentioned in the biography 
of Sri Padaliptasuri contained in Kath&vali and also in Prabh&vaka- 
caritra works of the 13 th and 14 th centuries respectively of the Vi- 
krama era. There, both the said Sri Padaliptasuri and Vidyacakravarti 
(Sovereign of Vidyas-magic) AryakhaputSc&rya who flourished about 
the beginning of the Vikrama era are described as versed in Vijja- 
pahuda. After VidyanupravSda this Vijjapahuda was considered to be 
a comprehensive work on Vidyas and Mantras. It is however lost now. 

YoniprSbhrta referred to in the footnote on p. 155 is a work of 
the Prabhrta class. An incomplete manuscript of the said work is avai- 
lable in a mutilated condition with many lacunae and mixed up 
with Jagatsundari Yogam&la, a work on medicine by Muni Jasaklrli 
and/or Harisena. Pahnasramaniamuni is mentioned as the author of 
the said work Yonipr&bhrta in the said manuscript.* The writer has 
not personally seen the manuscript but has seen the notes taken there- 
from by an acquaintance and a transcript of Chs. 35 to 43 from another 
incomplete manuscript also in the Bhandarakara Research Institute 
Library. It contains Mantras at various places. At it is reputed to be 
an old work, some of the Mantras therein contained are set forth in 
Appendix A hereto. 

x See Vividha-lirtha-Kalpa, Satrunjaya-Kalpa V. 122 and Revantagiri-Kalpa V. 1 
and its colophon. 

* The manuscript is in the library of the Bhandarkar Research Institute and bears 
old No. 266/A 1882-83 and New No. 31. According to the colophon, the date of this 
manuscript is s.y. 1582 (Saka 1447} SravaUa Krsna 3rd. The work inter alia contains 
Mantras of Jv&lamalinl and KusmandinI alias Ambika. Manibhadra and Ganadhara- 
valaya Mantra. The last two are given in the appendix A hereto. Several articles on 
Yoniprabhrta are published in AnekSnta (Vol. II) a Hindi magazine published at 
SarsSva, Dist.SaharSnpur; they may be persued by the readers interested in the subject. 
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ANGAVIDYA 

We have referred above to Ast5naganimitta the eight-fold 
science of divination. One of its eight divisions is ‘Anga’ or Body. It 
means principally divination from throbbings in or touching the various 
parts of the body. The work which dealt with this part of Nimitta 
called Angavidya is available. It contains several Vidyas, most of which 
resemble the famous Vardhamanavidya which is said to have been 
separated from Ganabhrd Vidya alias Surimantra i. e. VidyS. of Gana- 
dhara or Mantra of Acharya. Some Vidy&s resemble the Surimantra 
also. We shall have occasion to deal with the latter at some length 
later on. A few Vidyas are selected and given verbatim in the 
Appendix A. From its language Angavijja seems to be a very old work.* 
One can see from the Vidyas cited that both V ardham anavidya and 
Ganabhrd Vidy& alias Surimantra also must be very old. The five 
Paramestipadas may be noted in the beginning of Vidy&s 1 to 3 and 
two at the beginning of Vidy&s 4 to 6 set forth in the said Appendix 
A. They show the existence of Pancaparamesti Mantra or VidyS. in 
olden times. 

PANCAPARAMESTI MANTRA 

We think we should here explain that the Pancaparmesti Ma- 
ntra contains obeisance to each of the five classes of revered persons: 
Arihantas, Siddhas, Acharyas, Up&dhy&yas and SSdhus and the ‘Falasruti’ 
i. e. narration of the fruit of such obeisance. It is said to be the 
destroyer of all sins and the chief Mangala or auspicious thing. 

The greatest sanctity is attached to this Mantra. It is consi- 
dered to be the essence of the fourteen Purvas and capable of giving 
worldly happiness as also ultimate salvation. It may be fitly called 
the Jain G&yatrl and is meant to be daily recited morning and eve- 
ning as also in all religious ceremonies and Puja or worship. It is 


* Vir&hl Samhita of Var&hamihira Adh. 51 deals with Angavijja which is a method 
of answering questions relating to future or unknown matters by the gestures and 
position of the questioner and the words comprised in his question. 
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recited at the commencement of the reading of all sacred scriptures. 
It is considered to be the greatest Mantra and compared to the wish- 
granting gem-tree-pot-cow. It is said in Mahanisitha Sutra, Adh, 
V that there were several Niryuktis Bhasyas Curnls i. e. commentaries 
on the Panca-Mangala-Mahasrutaskandha. Pancaparamesti Mantra is 
said to have been extracted therefrom by Sri Vajra-swami and 
incorporated in Mulasutra.* It appears in the beginning of Avasyakasutra 
(See the Curni Edn.). 

Angavijja mentioned above belongs to the Prakfrnaka or 
Payanno class of the Jain sacred literature. This class of work is 
believed to be the composition of Sri Mah&vira’s pupils other than 
the chief ones called Ganadharas. We may however safely take this 
one to be not later than the first century of the Vikrama era that 
is the time when Sri VajrdSrwami, the last person who knew all the ten 
Purvas flourished. It belongs to the time when summaries from Purva 
literature were being prepared. 

We find from Prabhavakacarilra that Sri Vlragani of the tenth 
century A. D. learnt Angavijja from Sri Vimalagani and also acquired 
from him Ganivijja alias Surimantra. 

nirva!s t akalikA 

There is another work which though not principally dealing with 
Mantras throws considerable light on the Mantras and Mantric deities 


* It is considered incorporated in all the scriptures-see VisesavaSyaka Bhasya V. 9. See 
also ibid v. 5: — 

aiRflawi'jfwfcn qfrq §^fq n 

There are hymns, Mantrakalpas and Raksa-Mantra relating to Panca-Paramesti- 
Mantra. The importance of Pancaparamesti Mantra in VidySs and Mantras is that 
it must be recited at the beginning of all Vidyas:- 

ifif I 

^ qrearr ii 

gfSfal 5Pm%ir 2. ^ 
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in olden times about the 1st century of the Christian era. It is P&- 
daliptasuris NirvSnakalika already referred to in the section hereof 
entitled ‘Buddhist Man tray &na and Vajrayana.’ It contains daily rites, 
Mantric initiation and installation of idols and in course of treatment 
of the aforesaid subjects gives Mantras and describes various deities 
of the Jain Pantheon. 

The chapters dealing with the daily rites and M&ntric initiation 
are specially important as they describe the ancient Jain practices 
useful to the practitioners of Mantras. The work contains not only 
references to Surimantra and other VidySs but at several places sets 
forth the same verbatim. This furnishes us a very useful test to 
ascertain the correctness of the tradition and the text of Mantras 
contained in Kalpas dealing principally with the subject. There are 
several Prakrta verses quoted in the work as of Agama which show the 
existence of Mantras in the ancient times. 

vardhamAna-vidyA 

Now we come to the two works which are very old and deal 
principally with Vidyas and Mantras. We may first mention the Var- 
dhamana-Vidy§.~Kalpa ascribed to Sri Vajraswami who died in s. y. 
114. It is comprised as Ch. Ill in Simhatilakasuri’s work bearing 
identical name and appears to be a very old work on the sacred Vidya 
of Sri Vardhamana Mah&vlra the„ 24th Tirthanakara of the Jains, 
which is meant to be recited by all Sadhus daily, except Acharyas who 
have to recite Surimantra instead, and also on all religious occasions viz. 
initiation, installation etc. It also refers to Surimantra and therefore 
proves the existence thereof in olden times. There is also a reference 
to Kalikunda-PSrsvan&tha-Mantra and Vidy5s of Mahanisitha which 
proves the antiquity thereof. The other chapters of Sri Simhatilakasuri’s 
said work comprise Pancaparamesti-Mantra-Kalpa and Rsimandala- 
Stava-Yantra and other Mantras. 

. anubhavasiddha-mantradvAtrimSika 

The next work is Anubhavasiddhamantradvatrimsika which is 
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published as appendix No. 30 in the present work. It is stated to be by Sri 
BhadraguptScarya. But this BhadraguptScarya cannot be the preceptor 
of Sri Vajrasw&mi as in the body of the work, it is stated in the 
eighth verse of the first chapter that Vajraswami culled out from the 
third Prabhrta (chapter) of Vidyapravada Purva (i. e. the 10th Purva 
so called) the Mantra mentioned therein. It can be ordinarily explained 
only on the supposition that the author of the work was later than 
Vajrasw5mi. It does not however definitely exclude the possibility of 
VajraswSmi’s preceptor having written this work as he appears to 
have lived for several years after teaching the ten Purvas to Sri Va- 
jraswami. The author has in two places referred to Paramagama or the 
great Agama and Agamamahambhodhi or the great ocean of Agama 
(See Ch. Ill verse 30 and Ch. IV verse 19): and he states that he 
has himself culled out the Vidyas mentioned in Ch. IV from Aga- 
mamahambhodhi. That the reference is to some Jain Agama or canonical 
work is certain because the Vidyas mentioned are not known amongst 
non-Jains. One thing in Ch. V which pointedly draws our attention 
is that over and above gift of food, clothes and bowls gift of best gold 
is recommended to be made to the preceptor. This is a piece of evi- 
dence of Caityavasi influence in very early times. 

The reference to Setubandha in Ch. IV, V. 30 leads us to infer 
the date of the work to be subsequent to the composition of Setubandha 
maha-kavya i. e. 123 A. D. or (according to Cunningham) 432 A. D. 
(See discussion about the date of Setubandha in the footnote on P. 127 
of Kavyam&lS. Vol. I and Indian Antiquary Vol. XII p. 243). Further 
the verse containing the said reference reminds us of a similar compari- 
son by the poet Bana at the commencement of Harsacarita and in that 
case we must take the work to be not earlier than the 7th century A.D. 
It is possible however that the verse may have been interpolated by 
a later writer as it is not strictly required to be there by the context. ' 

We shall consider this work in its other aspects further on and 
also show how the famous Hemacandracarya has drawn upon it while 
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writing Chapter VIII of his YogasSstra dealing with Padastha Dhyana 
i.e. Mantra-Yoga. 

tIrthanujnA and vAsaicsepa 

We may draw our reader’s attention to the ceremony with 
which Sri Mah&vlra granted permission to his chief pupils called 
Ganadharas in respect of the Tlrtha, Dharma and Gana. Pie is de- 
scribed as talcing up a handful of scented powder from a tray held 
by Indra and dropping same first on the head of the first pupil Sri 
Gautama and then on the heads of others saying to each “Permission 
is granted to thee in respect of the Tlrtha in all its various aspects.” 
(See Trisasti Salaka Purusa Caritra, Parva X, Sarga 5, VV. 176-180). 
This ceremony is called ‘TTrthanujna’ and the dropping of scented 
powder is ‘Vasaksepa’. It was thereafter repeated on similar occasions 
accompanied by recitation of Surimantra composed by Sri Gautama 
at the instance of Sri Mah&vlra for such use in future. This is how 
Surirrfantra or Ganividya originated. * 

SURIMANTRA 

Amongst the Jains the Surimantra alias Ganivijja is traditio- 
nally believed to have been handed down from preceptor to pupil from 

* Sri Munisundarasuri in his unpublished Stotra on Surimantra addressed the Suri- 
mantra as Tlrtliakrt, Tirtha, Gautama and Sudharman and states that it originated 
through Gautama the leader of the gaccha under the direction of Sr! VardhamSna : 

R fWrir 11 ’til 

sft fir^T^sr sfcfWT i 

f*r$: umi ^ null 

Sr! Jinaprabhasuri who flourished earlier also calls Surimantra to be the first cause 
of the emanation or advent of the Tirtha in his Siddhantagamastava (Kavyamala 
Pt. VIII P. 94) 

qsRfi^r i 

ftrhvifiRpfer ^ iivhii 
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Sri Gautamaswami the first Ganadhara of Sri Mah5vIraswSmi. Of 
course the tradition also connects it with the first Lord, Sri Rsabhadeva 
and his Ganadhara Sri Pundarika as shown further on. There are 
references to Surimantra in all the three works above mentioned, viz. 
NirvSnakalika, Vardhamana-Vidyakalpa as well as Anubhavasiddha- 
mantradv&trimsika. The reference in the last named work is as Ganabhrd 
— vidyS (See Chapter I verse 12). It states that it originated from 
the mouth of Ganabhrd. The connection of Sri Gautama with Suri- 
mantra* is amply evidenced by the hymn in praise of SurividyS 
published as Appendix 29 to this work. It also states that all the 
numerous deities presiding over Surimantra make obeisance to Sri 
Gautama and worship his feet; and that Sri Gautama should be contem- 
plated as seated in a golden thousand — petalled lotus possessing 
miraculous powers and that one who repeats the VidyS one lac times 
or the MantrarSja three lac times would be another Gautama. This 
stotra is included in the work containing Devendrasuri’s Surimantra- 
kalpaj published by Sri Pritivijayaji and ascribed to Sri MSndevasuri. 
There is however nothing therein to connect it with Sri MSnadevasuri. 

The Surimantra stotra by Sri Manadevasuri (author of Laghu- 
santi published in Appendix 31 of this work) is historically very 
important. It is, however, not yet printed. We therefore give it in 
appendix A hereto. At the end of it occurs the name of Sri M5na- 
devasuri as its author. It shows that Surimantra with all its five 
Pithas or sections or divisions was practically the same in the time 
of Sri MSLnadevasuri (3rd century of Vikrama era, he having died in 

* Sri Jinaprabhasuri in his hymn to Sri Gautama refers to him as ‘Vidyamantra- 
prabhava’ or the source of Vidyas and Mantras. (Kavyamala Pt. VIII P. 112). 

1 There are several Surimantrakalpas by different AchSryas. One by Sri Simhatilaka- 
suri called Mantrarajarahasya is hereafter discussed in details. Two others by Sri 
Jinaprabhasuri and some Acharya of Purnamlyaka gaccha have been published by 
Sri Pritivijayaji which, perhaps because printed from a single manuscript, very 
much lack correction. 
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s. y. 261) as is known to us today. ' It proves the authenticity of the 
M&ntric tradition. 

According to a tradition contained in Surimantrakalpas including 
MantrarS j arahasya by Sri Simhatilakasuri Surimantra is connected with 
the first Lord Sri Rsabhadeva also and it was in his time that 
Brahmi became the deity presiding over the first Pltha known as 
Vidyapltha out of the 5 Pithas of Surimantra. The fact that the 
2nd Pltha has B&hubalividya included in it testifies to the tradition 
being correct, Bahubali being the son and disciple of the first Lord, 
who ultimately became a Siddha. According to the said Mantrar&ja- 
rahasya 1000 Vidyas* are comprised in the first Pltha; 20 Vidyas being 
comprised in each of the 50 Labdhipadas forming the first Pltha. It 
is stated there that by contemplation of those who are possessed of 
Labdhis (i. e. Miraculous powers of the soul) Vidyas are acquired by 
the worshipper. 1000 Mantras are stated to have been included in 
Mantraraja Pltha and on attaining success by contemplation of the 
said Pitha 1000 Mantras automatically become Siddha i. e. accompli- 
shment is acquired in respect thereof. The said Mantrarajarahasya 
with its commentary LU&vatl is a collection of Surimantrakalpas 
belonging to different gacchas and as such furnishes us the different 
versions+ of Surimantra in a single work. In the 50th verse of the said 

* The number of Vidy§.s being 1000 can be seen from Astapadagiri-Kalpa, p. 93 Vi- 
vidha TIrtha Kalpa, where R&vaUa is said to remember 1000 Vidyas before he lifted 
up Astapada mountain^f^sil^fi^ ^Rxil fbtt l” That the small Vidy5.s are 

700 in number can be seen from the following: at p. 19, 

Section dealing with Mantramn§.yas of Sri Namaskara Mahamantra in the work 
entitled “Mahaprabliavika Navasmarana”, by the present publisher. See also ‘Vidya- 
nuSSsana' by Sri Mallisenasuri Ch. Ill, VV. 18-19. There the Mahavidy&s like RohinI 
and others are said to be five hundred and the ‘AngusthSdi’ small Vidyas are said to 
by seven hundred by Sri Mallisenasuri. 

+The variations chiefly relate to the 1st and the 5th Pltha. In the former by inclusion 
of a lesser or greater number of ‘Stuti-padas’ or ‘Labdhipadas’ the Vidya evolved is 
of 13, 16,24,31, 32 or 39padas and in the latter the number of Merus being differently 
taken to be 5, 6, 7 or 13 causes the variation. 
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work it is stated that from the first Tfrthankara Sri Rsabhadeva to 
the eighth Sri Candraprabha Vacana or the text was the same 
but varied afterwards. Therefore in the temple of either of them or 
in the temple of Sri Mahavfra, the last Tirthankara, one should con- 
template in one’s heart on Sri Pundarika, the first Ganadhara of Sri 
Rshabhadeva, or Sri GautamaswSmi, the first Ganadhara of Sri Maha- 
vlra, seated in a golden thousand-petalled lotus. This also connects Sri 
Rsabhadeva with the Surimantra. It is further stated that the Surimantra 
as given by Sri Rsabhadeva to Sri Pundarika consisted of 300 verses, that 
the Surimantra given by Sri Mahavlraswami to Sri Gautama consisted of 
2100 letters and that Sri GautamaswSmi by the Lord’s order abridged 
it to 32 verses (i. e. 1024 letters). With the lapse of time ultimately 
Dusprasahasuri’s Surimantra, it is foretold, will be reduced to a little more 
than 8 verses. At present according to one version it consists of 10 
verses and 12 letters i. e. 332 letters. The Mantra being the same 
in the line of Ganadhara Sri SudharmaswSmi, by worship of Sri 
Gautama it is said that all the preceptors are considered to have been 
worshipped. Then follow several Mantras of Sri Gautamaswami. There- 
after the Satkona Yantra of Surimantra is described with all its Valayas. 

There is a reference to Satkarma and a statement that by obser- 
ving the rules relating to directions, time, seats, Mudras (manual 
gestures)* etc. the desired object can be achieved. Then contempla- 
tion on Omkara in different manners is described. Thereafter contempla- 
tion on Hrimkara and contemplation on Arhambija, with the different 
results that are thereby achieved, are described. Then variations as 
to directions or seasons, times of the day, seats, Mudras, rosaries and 
Mantra-Viny5sas (Mantra-suffixes) and the different objects thereby 
achieved are described. The work also deals with Puj5rahasya i. e. 
masteries relating to worship and describes the Ny5sa or the symbolical 

* The rules as to directions etc. are generally similar to those described in the pre- 
sent work which have been already compared with the rules prevailing amongst the 
other Tantrikas in the section hereof dealing with Tantrika Sadhana. 
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placing of various deities in the various Mantra-padas and various modes 
of Dhyana. 

In another Surimantrakalpa it is stated that Surimantra from 
Sri Gautamaswami to Sri Prabhavasuri was the same and the latter 
redacted it for Srtakevalis (Persons equalling the Omniscient through 
learning). Thereafter Vajraswami separated the Vardham&na VidyS. 
from Gani-Vidya alias Surimantra. This fact is evidenced by several 
Kalpas. This gives us the various stages through which Surimantra 
has passed- and shows its antiquity and sacredness. 

PURVASEVA AND UTTARASEVA 

We may note here and explain the two technical terms Pur- 
vaseva and UttarasevSL used amongst Jains in connection with 
MantrasadhanS. According to one explanation the former means the 
ceremonies including Japa upto Homa and the latter means Homa 
and ceremonies incidental thereto (See Appendix 31, Adh. IV, vv.8-9) 
According to another explanation the ceremony prior to Siddhi or 
success is PurvasevSL and the recital of the Mantra or VidyS thereafter 
for a limited number of times daily or the rite required to be gone 
through for use or employment of the Vidy& or Mantra is UttarasevS.. 
See P. 346 SSdhanamalS. Vol. II ‘‘5T?r: q^ra^rq wnwui”. 

We may also note that the Homa amongst the Jains is only with 
materials like dried fruits, rice and ghee, and appears to be in 
substitution of ‘Bali’ originally offered in Sadhana of Vidyas-See 
Vasudevahindi P. 52. + 

The writer considers that the preliminary worship as a result 
of which the Sadhaka obtains permission from the Mantra-deity to 
undertake the Sadhana proper is Purvaseva and the Sadhana proper 
including Homa is the Uttaraseva-See Yantra-Cintamani-Kalpa, pp. 
7-8, II Plthika, vv. 27-30 where such method to obtain permission 
is recommended. The said portion being important is reproduced below : 


+ ‘fqstiafr * i* 
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“*r*er stfRR fafsfa si#fuu: i 
fern ^'ffr lamtafNrafr: irv»ii 
fW*nr Jjf^wfr ^TRv afFRfer: gfe |‘ 

%%n^rry^ st^ppr n vn 

%? snamf* gq*j. i 

3T^2I fFSTfeSR^Tcir IRSH 

^ !T 3TF7cl RR fqftft&U 

— %fk«ftfs^r ii 

It is not stated above but is understood that during the three 
day’s worship the S&dhaka should recite the Mantra at least 12500 
times; in case of a mere Yantra, Puja alone for three days is deemed 
sufficient. 

According to Lalit5sahasran5ma-Bh5sya (P. 5) Puras'carana 
means preliminary worship after initiation (Mantra-DiksS) and before 
‘UpSsti’ i. e. actual worship. Actual UpSsti is therefore ‘Uttaraseva’. 
Vises&vas'yaka-Bhasya V. 1199 and Haribhadrasuri’s commentary 
on Avasyakasutra (P. 74B) explaining the same are cited below as 
they give a similar explanation. 

wr gs#?r qfesf gsafeir i 
Tnrf^'j^iTT f?fer m sfeqr n u 

— f^fao <ms 

“The PurvasevS-preliminary worship is generally easy and the 
rites of Sadhan& relating to Mah&vidyS are very difficult and are 
generally full of obstacles”. 

(fq?nurq%-qt^RTTvi%) feu g&rr srrc: s%r (f^fqqrarfer^feprraO i Here 
also actual SsdhanS is distinguished from Purvaseva and is thus identified 
with Uttaraseva. These authorities bear out the writer’s view. 

UNITY OF PANCA-PARAMESTl-MANTRA, VARDHAMANA-VIDYA AND 

sCrimantra 

According to Simhatilakasuri’s Vardhamana Vidyakalpa, page 
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54, Parmestividya together with some' Stutipadas* and a portion extrac- 
ted from Sri Surimantra’s SaubhagyavidyS, etc., i. e. from the 2nd Pltha, 
formed the VidyS. for Upadhy&yas. This must have been done probably 
in the time of Sri VajraswSmi and for reasons similar to those which 
prompted the separation of Sri Vardham&na VidyS. from Sri Ganividya 
alias Surimantra. That they must have been one and undivided can 
be very well inferred from the following convention contained in the 
I part of Sri Vardhamanavidyakalpa of Sri Simhatilakasuri which 
contains the separate vidySs of all the twenty four Tlrthankaras. 

srgr \ 

gfjfjn sm%rr 11 

It means that at the time of recital of all Vidyas at the commence- 
ment should be said by the Sadhaka complete Panca Paramesti 
Mantra or only the first five clauses comprising Panca Paramesti 
Namaskriti proper or the five (initial) syllables (A-SI-A-U-SAi.e. ei%8jreRT) 
with Omkara at the very beginning. 

This shows that Panca-Parmesti-vidya, V ardham&na- V idy a and 
Ganividya were formerly one and undivided. When, therefore, Suri- 
mantra is shown to have been connected with the first Lord, one can 
conclude that PancaparamestividyS. also must have been so connected. 
It stands to reason that in the time of a particular Tlrthankara his 
Vidygi must have been incorporated in the Surimantra and must have 
been finally substituted by that of the last Tlrthankara. 

SIDDHACAKRA 

We shall now deal with the worship of Sri Siddhacakrax which 
is the representation in a circular Yantra' or diagram of Pancapara- 

are the 

four Stutipadas which usually follow the five Padas of Panca-Paramesti-Mantra. 
All the nine padas are also known as Nandipadas. 

x It is wrongly rendered as ‘Saint-wheel’ by European scholars. 
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mesti and the four essentials+ for salvation (together forming Nava- 
padai.e.ninepadas) as it is very old and has been mentioned in Nirvana 
kalikS. and is connected with the Panca-Parmesti Mantra. We mention 
this because worship of Sri Siddhacakra alias Navapadapuja is even 
now very popular and is attended to by hundreds of worshippers both 
male and female and performed with great devotion and eclat. 

This Siddhacakra worship must have become specially popular 
since the bifurcation of the ancient Ganivijja into Surimantra and Panca- 
paramesti Vidyfi. This is supported by the inclusion of all the ‘Labdhi- 
padas’ which form the first Pltha of Surimantra in Sri Siddhacakra 
Brhadyantra. The worship of Surimantra is so to say a privelegeof 
the Acharyas; the ordinary S&dhus must be satisfied with the worship 
of Vardhamana Vidyfi, formerly a part of Surimantra, and the relative 
Yantra. The worship of Panca-Parmesti is performed by the laity in 
the form of Navapadapuja. Different kinds of austerities have to be 
performed in all the three kinds of worship. Many elements of Tan- 
trika worship of the purer kindx can be seen in Navapadapuja. Large 
congregations of people jointly offer worship and there is chanting of 
hymns to the accompaniment of music. There is recitation of Mantras 
by each worshipper for the number of times prescribed. The period 
of worship extends over nine days; and on each of the nine days, 
one of the nine padas, which include Panca Parmesti, is principally 
worshipped, beginning from the 7th day of the bright half and ending 
on the 15th thereof in the months of Asvina and Caitra. During 
this period the worshippers take only one meal a day consisting of 
simple spiceless food, devoid of milk, ghee, oil, sugar and vegetables. 
Sri Siddhacakrayantra is worshipped daily and a five-coloured Nava- 
pada-Mandala is also drawn in the centre of the place of worship. 

+ They are faith, Knowledge, good conduct and austerity i.e* ^*1, |fR, and 31 I 
x Contemplation on the five ‘Tattvas’ is a requisite for the Divya’ or divine class of 
Tantrika worshippers. The five colours given to Panca-Paramesti in Navapada-Puja 
are said to be meant for such Dhyana. 
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The worshippers read or hear from Sadhus the biography of Sripala 
from Srlpalarasa a work composed by Up&dhyaya Sri Vinayavijaya 
and the famous Jain logician Upadhyaya Sri Yasovijaya about s. y. 
1738. The Siddhacakra worship is completed when it is performed 
nine times i. e. for nine periods of nine days. It thus takes four and 
a half years to complete. When completed each worshipper celebrates 
it by offering special worship and distributing gifts amongst the wor- 
shippers. One of the places believed to have been visited by the 
legendary King Sripala, who is described as an ideal worshipper of 
Sri Siddhacakra, in course of his voyage, is believed to be the town 
“Soparaka”, not far from Thana f In fact at Thana, a temple of 
Sri Navapada alias Sri Siddhacakra is being constructed to commemorate 
this visit as a result of the preachings of Sri Jinarddhisuri and his 
learned pupil Sri Gulabamuni. A large Siddhacakrayantra is represented 
there in the form of a large many-petalled lotus carved in stone. 

WORSHIP OF MANTRA-DEITY NOT INCOMPATIBLE WITH 

KARMA-PHILOSOPHY 

We may here refer the readers, desirous of knowing the Jain 
view as to how Mantra acts, to the writer’s view set forth at p. 35 
et seq.; and also draw their attention as to how Mantrav&da which 
is essentially Adhidaivikav&da merges ultimately into Adhyatmikav&da. 
One may question as to how the Jains who are staunch believers in 
the philosophy of Karma reconcile with it Mantrav&da or Adhidaivi- 
kavada. How can a Mantra-deity make anyone happy or otherwise? 
We do not desire to tax our reader’s patience with any philosophical 
discussion about the matter. To explain we would only cite what 
Yas'odevasuri, pupil of Sri Candrasuri, says in his commentary (written 
in S. Y. 1180) on Pakkhlsutra (P. 72) as to why SrtadevatS. or Sarasvatl 
sould be worshipped. The worship of 16 Vidyadevls 64 Indras, at ten- 

* Thana also appears to be an old town. It is mentioned in the commentary of Sri 
Malayagiri (who flourished circa 1160 to 1220 of the Vikrama era) on Sri Vyavaha- 
rasutra, I UddeSaka P. 127. 
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dant deities of Tlrthankaras like 24 SSsanadevis and 24 Sasanayaksas * 

9 Planetary deities (Nava Grahas), 10 Wardens of Directions (Dasa 
Dikpalas) and Warden of land (KsetrapSla) and various Mantra-deities 
presiding over various Mantras, Miraculous works, Sutras§ and Stotras, 
deities presiding over Gacchas, Gotras, Kulas, villages, towns, forests etc. 
is to be similarly reconciled. Here is the explanation by Sri Yas'odevasuri. 
He cites the following verse from Kalpa Bhasya, which says “All that 
is endowed with good characteristics or excellence is presided over by 
a deity and Sutra having been propounded by the omniscient is so 
endowed”;+ and says that SrtadevatS. i. e. the deity presiding over 
the sacred literature therefore does exist. If it is urged that devotion 
to the sacred literature personified as a deity may be justified as such 
devotion is known to destroy the veil of one’s Karmas but not that 
of Srta-devata, a deity merely of the Vyantara or similar class as 
she cannot be supposed to have power to destroy other’s Karmas. The 
answer is “As the Dhy&na of Srtadevata is said to destroy the Kasmas 
(of the worshipper), to say that Srtadevata does not exist or is incapable 
of doing anything is irreverence in reference to her.” 

* In SenapraSna by Sri VijayasenasQri, in answer to the question No. 16, it is said 
that worship of Ekaksa Nalikera (a kind of cocoanut) like that of conch curved to 
the right for worldly benefit and prosperity is not considered want of faith i. e. a 
transgression of SamyakdarSana. 

§ The Jains like others believe some gSthas or verses of their Scriptures to be endo- 
wed with miraculous qualities. The first that may be mentioned is the benedictory 
verse of Candrapannatti sutra, and the next the benedictory verse of Da&vaikalika- 
sutra. Uttar idhyayana has also a gat ha considered to be so endowed. It is : 

“=^fTT VFI^PET I?f|f|3Tt I 

Srfl uffRirr 111* 

The hymns for daily recital also are supposed to have miraculous qualities and parti- 
cular verses of some of them are considered to be especially miraculous. There are 
Mantra- Kalpas also in respect of some of these hymns. 

+ 354 ^ ^ictr i 
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sfttT sot vifiw \ 

Readers interested in a detailed discussion are referred to 
Samac&rl Sataka by Upadhyaya Sri Samayasundara P. 186 et seq. 
There a further objection against worship of deities, who have not 
attained salvation, is raised that they are at a lower stage of spiritual 
progress (Gunasthanaka) viz. the fourth while even a layman who has 
taken vows meant for the laity is on the fifth and Sadhus on still 
higher stages and that it is not proper that a person more advanced 
spiritually should worship one who is at a lower spiritual stage. The 
author while meeting this objection cites a verse to the effect that even 
a layman knowing onty Pancaparamesti-Mantra (and therefore not 
gone beyond the fourth stage of spiritual progress) should be looked 
upon with such regard as is shown to the best of friends.* This is on 
the principle that even the slightest merit does deserve praise and 
praise of one possessing the right faith destroys the veil of Karmas. 
It is therefore natural that the deities possessing the right faith though 
only on the fourth stage of spiritual progress being endowed with 
great miraculous powers and supersensual knowledge may be worshipped 
for obtaining the right faith, higher knowledge or miraculous powers 
or worldly happiness. By obtaining the right faith and higher know- 
ledge one advances on the path leading to salvation and thus worship 
of Mantra-deities also can contribute towards spiritual uplift and ulti- 
mate salvation of the worshipper, § But those who care for final beati- 
tude only will naturally prefer to worship as their ideal deity only 
one who is Siddha and Mukta. They are pure Adhyalmavadis. Some 
intermediary deities however are much pleased with such a truly 


* sit sigwwrcait i 

sreait stsfa stir 
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spiritual worshipper and voluntarily aid him in whatever he does though 
he never desires their aid. It is thus that Mantravada which is princi- 
pally connected with Adhidaivikavada leads to Adhyatmavada and is 
practised even by persons striving only for final beatitude. Om, Hrim, 
and Arham are the Mantra Bljas usually recited by such Adhyatmikas. 

We may here mention that of the various Tantrika Sampra- • 
dayas already mentioned the Jains may be said to follow Kashmere 
Sampradaya, for the reasons that Jain worship is essentially Sattvika 
and that Jains are known from the most ancient times to worship 
Sarasvatl or Srtadevata, the goddess of learning, and the principal 
quality of Tirthankara is omniscience universal knowledge,* and Sarasvati 
is known to be a SSuvika deity, principally worshipped in Kashmere 
SampradSya, and Kashmere is known to be her abode.+ It is true that 
sometimes she is worshipped there under the name of Tripura, but it 
is only another name of Sarasvatl. It is said by a Tantrika writer that 
of the 51 or 52 Pithas § in various parts of India, the Pitha at Kash- 
mere is of Ksira-Bhavanix who can be easily identified wfth Sarasvati 
who is known to be of milk-like whiteness. According to Bhagavati 
Bhagavata the Pitha there is of Medha or intellect. According to a 
legend the famous scholar HemacandrScarya also proceeded towards 
Kashmere for the Sadhana of Sarasvati but she was, pleased to grant 
him the desired boon on the way and he returned to Cambay having 
achieved his object. Similarly as Jain Acara is Sattvika it can be 

* See Nirvanakalika P. 34 where Shakti of Arhan is said to be Jnanashakti i. e. 
Sarasvatl. 

§ The Pithas are considered to be 72 or 108 according to other authorities. 

The Pitha is situate near Gandharval which is fifteen miles to the north of Sri- 
nagar, the capital of Kashmere. The temple of Ksirabhavani is in the midst of a Kunda 
or tank. The deity is variously known as Yogamaya or Mahamaya. A fair is held in 
her honour on Jyestha Sukla Astami each year. See p. 639 Shakti-issue Vol. IX 
Kalyana, 1934. . 
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compared to SamaySefira which has been propounded by Sri Sankara- 
cfirya in his famous hymn ‘Saundaryalahari’. His other works propounding 
Siimayikamala are AnandalaharT, Prapancasara, Lalitatris'all — Bhasya 
as has been staled by the learned author of ‘Sfikta Sampradaya’ in 
Gujarati (See P. 33 and P. 100). It must be noted however that 
Panchatattva worship is not countenanced in Jain&cara in any form 
whatsoever. At P. 69 Sfikta Sampradaya it is said “only in Jaina.c5.ra 
these things i. e. Panchatattvas have no place.” 

UADI MATA 

Strictly speaking there are no distinctions made amongst Jains 
in respect of Matas based on the worship of different deities or on 
different Mantras as they begin with the letters ‘Ka’ or ‘Ha’ etc. As 
however in what is termed the Jaina BIja ‘Arham’ the principal letter 
is ‘Ha’ and because ‘HrTm’ is considered an equally important BIja 
amongst Jains indicating 24 Tlrthankaras with their male and female 
attendant deities and is the central Bija in Rsimandala Yanlra and 
because ‘HrTm’ is also the ‘Ekaksari Mantra’ of Sri Padmavatl iden- 
tified with Tripura the deity principally worshipped in Hfidi Mata 
(See P. 53 ante) and Kashmere Sampradaya and because in Surimantra, 
the ^principal Mantra amongst the Jains, the Bljas adopted along with 
‘Om’and ‘HrTm’ and ‘Arham’ and not any Bija beginning with the letter 
*Ka* the Jains may be generally speaking said to follow Hfidi Mata 
without thereby suggesting acceptance thereof with all its implications. 

EARLIER MANTRASIDDHAS 

The name of Sri Gaulamaswfimi stands at the forefront of 
Mantrasiddhas as he was the first Ganadhara of Sri Mahfivlra and 
composed Surimantra under his direction. He was possessed of all 
kinds o( miraculous powers (Labdhis). Exercising one of them he flew up 
the Astfipada Mountain unapproachable by ordinary beings, and made 

* See NirvanalcalikS P. 7 for principal rules of Jainsicara. Digambara Jains also hold 
identical views on Mantra and Acara, sec the article by Pt. IC. Bhujabali Sastri enti- 
tled Jain ‘Mantra-Sastra’, Jain Siddhanta Bhaskara Vol.IV, 3, P. 135 ff. 
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obeisance to the Sasvata Caityas or permanent images of the Tirthanka- 
ras there; and exercising another he fed 1500 ascetics from his single 
bowl full of Ksira (milk and rice preparation). Invocation of his name 
in the morning is believed even today to keep the devotee well fed, 
clad, provided for and free from want of every land. The readers will 
learn in the next section that according to a set description all Ganadharas 
are said to be Mantrapradh&na and Vidyapradhana or prominent in 
Mantras and Vidyas and that not only Gautamaswami but Sudharmas\v&- 
mi and Kesikum&ra Sramana a spiritual descendant (of Sri Pars'vanatha) 
also are expressly so described. Similarly many of the ‘Theras’ or old 
Sadhus are so described at p. 32 of Sri Aupapatika Sutra. 

We have already mentioned how the sixth pontiff Sri Bhadra- 
bahu composed the M&ntrika hymn ‘Uvasaggaharam’. * 

The Acharyas who may be noted next are the ninth pontiffs, Sri 
Susthitasuri and Sri Supratibuddhasuri (291 to 372 of Vira era). They gave 
to the Nirgrantha gaccha the name of the Kotika Gaccha, as they recitfcd 
Surimantra a crore (Koti) times. Next Acharya in the main line was 
Indradinnasuri who died about 421 Vira era. Priyagranthisuri was his 
co-pupil. In Pattavali and commentaries on Sri Kalpasutra an annecdote 
is related about him that he recited Mantra on Vasa (scented povVder) 

* Muni ^ri Punyavijayaji in Iiis recent article in the Silver Jubilee issue of Sri 
Mahavira Jaina Vidyalaya considers the hymn to be by a later Bhadrabahu, of the Sixth 
century of the Vikrama era, probably a brother of the astrologer Varahamihira. He 
has however not shown therein that the knowledge of Mantra or Nimitta was in any 
way inconsistent with the knowledge of 14 Furvas of the Srutakevali Bhadrabahu, 
the sixth pontiff. We have shown above that Nimitta was a part of the ninth Purva 
and VidySs and Mantras of the tenth Purva. Ni^Itha is admitted to be by the 1st 
Bhadrabahu and was extracted by him from the ninth Purva which also comprised 
Nimitta. NiSItha itself refers in its I3th Uddeia to Vidyas Mantra and Nimitta. 
Sthulabhadra, the pupil of the 1st Bhadrabahu, while studying the tenth Purva 
employed a Vidya and assumed the form of a lion and was taken to task by his 
preceptor for such wanton employment of Vidya. This shows that the 1st Bhadrabahu 
knew Nimitta, Mantras and Vidyas and there is nothing against his having composed 
the hymn ‘Uvasaggaharam.’ 
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and caused it to be dropped on the goat tied to the sacrificial post for 
being sacrificed and it flew up in the sky and, inspired by Sri AmbikS, 
extolled in human speech the doctrine of Ahimsa and directed the Bra- 
hmanas there to approach Sri Priyagranthisuri for learning the true 
Dharma. They thereupon approched Priyagranthisuri and thereafter 
strictly observed the doctrine of Ahimsa. 

Chronologically we should mention here Arya Rohana, KalakAca- 
rya, Revatimitra Vidy&cakravarti Arya Khaput&cSrya, and Up&dhyaya 
Mahendra, then SriguptSc&rya, VajraswAmi, PAdaliptasuri, NagArjuna 
and others but as details from their lives are given further on we need 
not say anything about them here. We would only mention Arya 
Nandila (circa 600 Vira era) here. He composed the famous Mantrika 
hymn to Sri Vairotyg. one of the queens of Dharanendra. This hymn 
is preserved and printed. The details about the life of Arya Nandila 
the readers can learn from Prabhavakacaritra. 

vidyAdharas 

We have described in details in the next section the origin of 
VidyAdharas through the two brothers Nami and Vinami, in the limes 
of Sri Rsabhadeva, the first Tirthankara, who were gifted with 48000 
Vidyas of Gandharvas and Pannagas by Dharanendra the Indra of 
the serpent-deities (See p. 161-162 Avasyakacurni) and who used to 
worship Sri Rsabhadeva as also the presiding deities of the several 
Vidyas.* As these are more or less legendary persons we describe below 

* That daily worship of Vidyadevis was current in the ancient times amongst Jains 
is evidenced by such mention thereof in Vasudeva-Hipdj (p, 366) as the following : 

"^fi ["ft f^srfcpl ^ 3i=£%fh ||” 

i. e. “I always worship VidyadevI Roliini.” The importance of this reference would 
be immediately recognised when it is remembered that it occurs in a work written by 
Sri Sanghadasaganl who holds an unique position amongst Jains as a Bhasyakara of 
Siddhanta. The above is not a solitary instance. On a careful perusal of the said 
work, several instances of worship of Vidyadevis and other deities for accomplish- 
ment in Vidyas would be found. Seep. 3 18 ibid for worship of the idol of Dharanendra. 
A reference to worship of the idol of Harinegamesi is found in Antagadadasanga, III, 
8, Sutra 6 : “rfctf I” 
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Vidyadharas who were contemporaneous with Sri Mahfivlra. 
vidyAdi-iara pePi-iAlaka and vidyAcakravarti maheSvara 

At pp. 6S5 ff. of Sr! I-Iaribhadrasiiris commentary on Avasya- 
kasutra are described the doings of Vidyfvsiddha Pedhalaka who was 
a non-Jain ascetic contemporaneous with Sri Mahavlra and his son 
Satyaki who accomplished the Sadhana of Maharohinl killed Pedhalaka 
and became known as Rudra and overpowered Kalasamdipaka who 
created three Puras or bodies in the fight. He thus became Vidyacak- 
ravarti and was given the name ‘Mahesvara’. He had two pupils 
Nandls'vara and Nandi who were also similarly accomplished. The 
important feature of this annecdote is the belief amongst Jains in the 
extraordinary powers acquired by Sadhana of Vidyas such as Maharohinl 
and others even in such early times. We need not add that RohinI 
is the first in the group of sixteen Vidyadevls + in the Jain Pantheon. 

In the next section we shall show by references from Suyaga- 
dangasutra, Paumacarlyam and Vasudeva-Hindi that Vidyas jised to be 
employed by Vidyadharas from the most ancient times, and how Sri 
Parsvanatha’s worship became extremely popular. 

SrI ratnaprabhasOri * 

In the line of Sri Parsvanatha in 52 Vlra era flourished Acharya 
Sri Ratnaprabhasuri. He was a pupil of Svayambhavasuri and a grand- 
pupil of Sri Kesikumara Sramana. It is related about him that he was 
a Vidyadhara accomplished in Vidyas especially Akasagamini or the flying 
lore and Bahurupini or the lore enabling one to assume as many bodies as 
one liked and bore before his initiation the name Ratnacuda. He revived 
the son of a minister bit by a serpent and given up as dead by his 
magical power and converted lacs of people headed by the said minister 
to Jainism and formed them into the OswSla caste which exists to 


“Of all the conceptions found in the Jains Iconography, none is so original as the 
conception of the Vidyadevls or the Goddesses of learning”. Page. 163, The Jain 
Iconography by Prof. B. C. Bhattacharya 
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this day amongst Jains. He was such a powerful and accomplished 
preacher that he made even the deity C&munda accept the doctrine 
of AhimsS. who was thence known as Satyika or SaccikS. He founded 
the Upakesa Gaccha and SaccikS. became the patron-deity thereof as 
also the Gotradev! of OswSla families. He installed simultaneously 
in the two cities of Upakesa and Korarttaka the idols of Sri Mah&vlra 
by projecting his double at Korantaka. For details about him and 
other Ach&ryas of Upakesa Gaccha gifted with miraculous powers the 
readers are referred to Upakesa Gaccha Patt&vali in Sanskrt published 
in Jain Sahitya Samsodhaka Vol. II, 1. 

vidyAdhara-kula ETC. 

It is worth noting that there is a Vidy&dhara kula, Gaccha, 
Vamsa or Sakha known amongst the Jain S&dhus. Vidy&dhara Gop&la, 
one of the several pupils of Susthitasuri and Supratibuddhasuri, on the 
one hand and Vidy&dhara, the pupil of Vajrasena and grand-pupil of 
Vajraswami on the other, are credited with starting the same. The writer 
thinks that Vidy&dhari Sakha, Gaccha or Vamsa was started by Vidya- 
dhara Gop&la and Vidy&dhara kula by Vidy&dhara the grand pupil of 
Vajraswami. It is but natural that one of the pupils of Ach&ryas, who 
were credited with doing one crore Japa of Surimantra, should be a 
Vidy&dhara i. e. one accomplished in Vidyas and start a S&kha or 
Gaccha-Vams'a known after his name. This really indicates that from 
Susthita and Supratibuddha Ach&ryas commenced great activities to 
acquire proficiency in Mantras and Vidy&s. These activities ultimately 
produced such grand personalities as K&IakSc&rya, Vajraswami, Vidya- 
Cakravarti Arya Khaput&c&rya, Up&dhySya Mahendra, Padaliptasuri, 
Arya NSgSrjuna and others. 

caityavAsis 

Although Caityavasi S&dhus had great authority and influence 
over Svetambara Jains for about a thousand years, their connected 
history is not available nor is it possible satisfactorily to reconstruct 
it. We have to rely generally upon probabilities and can draw only 
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tentative conclusions. We have some information about some AchSryas 
who were Caityavasis or disciples of Caityavgsi preceptors or in whose 
life we find Caityavasi practices. The causes and the circumstances 
which contributed to the rise of the Caityavasis seem to be practically 
buried in the past except for our suggestion in the foregoing portion 
hereof that practices similar to those prevalent amongst them did exist 
in the past as noted in Avasyaka Niryukti and might have contributed 
to their ultimate rise. We can therefore place only such facts before 
the readers as can be gathered on the subject together with our sug- 
gestions as to what might have probably occurred which would 
satisfactorily explain the situation as it might be imagined to have 
gradually developed. We do it in the hope that it may give an impetus 
to the antiquarians working in the same field to discover further ma- 
terials with which a more satisfactory Jain history can be reconstructed. 

Although nowadays ‘Caitya’ means a temple or an idol origi- 
nally it meant also a memorial constructed on the place of cremation 
of a dead body or the abode or temple of a Vyantara deity orYaksa 
or a sacred tree around which some sort of platform was constructed. 
Some time in the beginning of the "Vikrama era it came to be com- 
monly understood as a temple. ‘Caityavasis’ meant those Jain ascetics 
who took up their residence in Jain temples. The Jain Sastras however 
never permitted such residence which was more or less of a permanent 
character and brought in its train the management and ultimately 
the ownership of the temples where the particular SSdhus resided. 
Consequently much laxity in the observance of the rules of conduct 
for Sadhus prevailed amongst them. The liberties taken originally 
were slight e. g. acceptance of honorofic paraphernalia of a king 
such as horse, elephant, palanquin, umbrella and chowries, as an Acharya 
was considered not only the head of the Sadhus but the spiritual head 
of the people in no way lesser than the temporal head, a king. 
In fact, according to Nirvanakalika, when Acharyaship was conferred 
upon a Sadhu, it was the practice inter alia to present to him the 
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royal paraphernalia above described. (See page 9-B NirvaijakalikS); 
The author of Nirvanakalika is P&daliptasuri above referred to who 
flourished about the first century of the Christian era. " f Now about the 
time this practice of presentation of royal paraphernalia to an Acharya 
arose, he must have had also some place to keep them. It can be well 
imagined that they must have been kept somewhere near a place which 
he might have taken up as his residence for the greater part of the year; 
that such a place was usually connected with -a Jain temple appears 
to be proved by the accounts we are able to gather of the Caityavasis. 
We would therefore be justified in inferring that about the time of 
Sri Padaliptasuri Caityav&sa must have been considerably old to allow 
an AchSrya to accept, and maintain even royal Paraphernalia. 

ARYA MAHAGIRI AND ARYA SUHASTI 

On a careful study of the ancient Jain literature we find that 
the question of residence of the Jain Sadhus assumed prominence which 
it had not done before, first about the time of Arya Mahagiri and Arya 
Suhasti the two joint pontiffs who succeeded Sthulabhadra in or about 
215 Vira era. The former is generally supposed to have died about 
245 and 'the latter about 291 Vira era. 

Arya Mahagiri resolved to follow, as far as possible, Jinakalpa 
or the strict course of conduct which had been followed by most of 

f 

* Sri KalySnavijayaji in his introduction to the Gujarati translation of Sri Prabhava- 
kacaritra has tried to show the date of Padaliptasuri, the author of NirvanakalikS, to 
be from about the end of the 2nd century to the first half of the 3rd century of the 
Vikrama era, on the supposition that the word ‘Murunda’ which means ‘master’ could 
have been applied to the ruler at Patliputra only after it came under the sway of the 
KuSana rulers, and that it came under their sway between s. y. 177 and 219, and from 
the date of Arya NSgahasti given in ‘Yugapradliana-Pattavali viz.s.y.151 to 219. He 
has however not explained the mention of Tarangavaikltara, (author of Tarangavati 
novel) i. e. Padaliptasuri, by Aryaraksitasuri in his work AnuyogadwSra. Aryaraksita- 
suri, who is supposed to have died in s. y. 127 (s. y. 114 according to Sri Kaly&na- 
vijaya himself), could not have mentioned Padaliptasuri supposed to be born later. 
The writer therefore considers the 1st century as the correct date of Sri Padaliptasuri. 
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the S&dhus who were Sri Mahavira’s contemporaries. It had however 
gone out of vogue after him owing to the hardships it entailed. 
Arya MahSgiri as a rule remained away from cities and villages. 
Even when he did visit them it was only for a very limited time 
except that during monsoon he would stay at any one place 
throughout. He performed severe austerities and underwent hardships 
incidental to the practice of Jinakalpa. 

Arya Suhasti on the other hand, having regard to the lack of 
requisite stamina in the SSdhus of his time, preferred taking up 
residence in towns and villages, which was again of much longer duration 
than that allowed to the followers of Jinakalpa. It also appears that 
Arya Suhasti did not prevent his pupils from accepting food offered 
to them by persons in charge of the Royal alms-houses out of what 
came to their share. These keepers of the alms-houses did so as they 
were promised and paid price thereof by the King. Arya Mah&giri 
suspecting this remonstrated with Arya Suhasti, and when the latter 
did not admit his connivance, Arya Mah&giri threatened not to take 
food jointly with Arya Suhasti and his pupils. Arya Suhasti thereupon 
apologised to him and Arya MahSgiri accepted the apology but re- 
marked that it was a fault occasioned by the decadent times and left 
the place. Thus arose the separation in food or “Asambhogikata.” 
among different groups of S&dhus. 

JAIN EMPEROR SAMPRAT1 

It is a generally accepted historical fact that Emperor Asoka 
had a son Kun&la (called Suyas'as by some PurSnas) whose son was 
Samprati (or Sampadi according to the Buddhists). Samprati governed 
Ujjain alias Avanti for a considerable time as a Viceroy during 
the reign of Asoka. According to the Buddhist sources Sampadi was 
the heir apparent during the life time of Emperor Asoka and during 
the last illness of Asoka prevented the latter from entirely squandering 
away the Royal treasury by making very huge gifts of crores of gold 
coins to the Buddhist monastery Kurkut&r&ma. He was crowned King 
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on the death of Asoka.(See DivySLvadana, * XXIX Avadana, pp. 430-433. 
See also Bodhisattv&vad&na Kalpalata, Pallava 74, vv. 8-12 p. 597). 

Matsyapurana (Adh. 272) which is considered the most reliable 
among Puranas, mentions Saptati i. e. Samprati as the grand-son of 
Asoka and that he ruled for 10 years, and that Dasaratha, his son 
(i. e. Asoka’s son) for eight years. The only other Purana which men- 
tions Dasaratha is Visnupur&na. It mentions ‘ Sarny uta* (i. e. Samprati) 
as his successor. BhSgavata, V&yu and Brahm&ndapur&na do not 
mention Dasaratha at all. Bhagavata mentions Sangata and BrahmS- 
ndapur&na mentions Bandhupalita instead as successor to Suyasas alias 
Kus&la or KunSla. It would appear from this confusion that Puranas gene- 
rally had no reliable tradition or exact information about Maurya Kings 
subsequent to Asoka. According to the Jain tradition * Samprati was 
a great emperor and his kingdom extended in the north beyond Taksa- 
sila and in the south included Andhra and Dramila or Dravidian 
territory. This Samprati saw Arya Suhasti + when the latter was going 
in a religious procession (Rathay&tra) at Ujjain or VidisJL (modern 
Besnagar or BhllsS a town about 120 miles to the East of Ujjain). 
He thereupon interviewed him. Being impressed by the deep and 
wonderful knowledge and religious discourse of Arya Suhasti, Samprati 
embraced Jainism. His life since that time shows his great zeal for 


* According to Rhys David Divyivad&na appears to have been written about 3rd 
century A.D. 

x The earlier references to King Samprati are as follows: BrhatkalpabhS§ya (circa 
6th century A.D.), UddeSa I., vv. 3275-3289, Vol.IlI, pp. 917-921; Brhalkalpacumi 
p. 22; Vi£esava§yakabhasya (circa 645 A.D.), V. 861 and commentaries thereon. See 
NiSUhabhisya and NiSithachrnT, V UddeSa, (circa 6th and 7th centuries respectively), 

, p. 191 (Ms.), and p. 437 s.y. 1995 edn. 
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Jainism. Pie is credited with building numerous Jain temples throughout 
his kingdom and installing idols of Jina. Magnificent processions with 
the idol of Jina carried in a chariot used to be taken out not only 
by Samprali but also by kings under his suzerainty. Special worship 
used to be performed in Jain temples on such occasions. J By his influ- 
ence he spread Jainism throughout his kingdom § and made through 
missionary acliutics even border countries fit for the visit and stay of 
Jain Sadhus. The missionaries went there dressed like Jain Sadhus and 
instructed the people there into the practices of Jain Sadhus and the 
rules regulating their mode of obtaining food and other necessities* 

| aigsnSt sigsTRft, i 

cp ^ a ft qnftft u 
§ 511015 sift, wir *m 5 T gf^f^roT i 

5 o?[c 7 ^ ^ i nit g fqtf J015 JI 35 T it ?o*no f uro 

* Some important later Jain references to Samprati are: 

1. Ya^odevasuri’s commentary on Devaguptacirya’s Navatattva-Pralcarana (1174 
Vikrama era) describes the life and doings of Samprati (pp. 4 to 12). 

2. Maladhuri Sri Hemacandrasuri’s PuspamllS-Prakarana wi.li his own commentary 
(12th century Vikrama era) v. 244, P. 426. 

3. Sri HemacandracSrya's Pari§i$tha Parvan (13th century Vikrama era). 

4. Dharmaghosasuri’s Rsimandala Prakarana v. 184(1328 Vikrama era);commentary 
on ditto by Sri Padmamandiragani. 

5. Satrunjaya Kalpa by Sri Dharmaghosasuri (14th century Vikrama era). 

6. Satrunjaya Kalpa by Sri Jinaprabhasuri v. 35 (14th century Vikrama era). 

7. Kakkasuri’s Nabhinandana Jinoddliara-Prabandha (1393 Vikrama era) III, v. 100. 

8. Sri Jaya^ekharasuri's Prabodha Cintamani (1462 Vikrama era), Adh. VI vy. 77 
to 80. 

• 9. Sri Ratnamandiragani’s Upade^atarangini (Circa 1517 Vikrama era) pp. 104-107. 

10. Sri Jinasundarasuri’s Dipalika-Kalpa (1483 Vikrama era). 

11. Sri SubhaSUagani’s Sri Bharate£vara BShubalivftti (1509 Vikrama era) pp. 168 
to 173. 

12. KalpadlpikS. p. 144 A (1677 Vikrama era). ^ 
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European historians like .Vincent Smith think that Maurya King- 
dom was perhaps divided on the death of Asoka between. Dasartha 
and Samprati, the former taking the eastern and the latter the western 
provinces; + but the fact that Puranas mention the name of Samprati 
amongst rulers of Magadha contradicts such a conclusion. Further, 
Buddhist works like DivySvadana state that Samprati succeeded to the 
throne of Asoka and was crowned as king on the death of Asoka. 
Even the inscriptions of N&garjuna hills recording gift of three caves 
by Dasaratha to Ajlvikas do not say that Dasaratha was the successor 
of Asoka nor do they bear any date. Further the inscriptions do not 
describe Dasaratha as a Maurya. He is there styled ‘the beloved of the 
gods' (<C3Fri firc). This is the only phrase which may lead one to consider 
that Dasaratha might possibly be a Maurya, If we take the Buddhist and 
Jain evidence together it definitely proves that Samprati was the successor 
of Asoka. We have considered it necessary to go rather in details into 
this question as the meeting of Samprati with Arya Suhasti and his 
efforts for the spread of Jainism as detailed above form the central plank 
in the history of the Caityav&sis. Although the Caityav&sis as a body 
came to be organized much later, Caityavasa and various lax practices 
found with it had already taken roots about this time* and gradually grew 
and gathered strength by about the 2nd century of the Vikrama era* 


13. Kalpasutra’s commentaries : Kiranavali (1628 Vikrama era) p. 165, Kalpalala 
(1685 Vikrama era) p.224, and Subodhika (1696 Vikrama era) p. 163 B-all being 
of the 17th century Vikrama era. 

14. ' Upadbyaya Sri Samayasundara’s Ghanghani or Dhandhani Tirtha Stotra which 

records finds of idols of Samprati on Jetha Sud 11th 1662 Vikrama era, P. 178 
Sr! Jain Svetambara Conference Herald Vol. XIV, Nos. 4 to 6 

15. Vijayalaksmisuri’s UpadeSapras&da (19th century Vikrama era). 

+ Even Vincent Smith admits that “there is no clear evidence to support this hypo- 
thesis.” P. 181 Early History of India. 

* Arya Mangu a contemporary of Sri Kalakacarya being fond of rich food remained 
at Mathura continuously for a long period till he died there and became Yaksa. He 
is cited as an instance of lax practice although he was otherwise a great Acharya. 
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PERIOD AFTER SAM PR ATI 

The innumerable temples constructed and the far more innu- 
merable idols installed in the most distant parts of Samprati’s kingdom 
might have found from amongst those who were freshly converted to 
Jainism necessary worshippers and care-takers not only during his 
reign but also for some time thereafter. Ultimately however the duty 
must have devolved upon those who were hereditarily Jains, and where 
they were very few or non-existant the Jain SSdhus must have been 
compelled to take upon themselves the care of the temples. Many of 
these temples were built in far distant parts of Samprati’s kingdom, to 
travel where, the Jain SSdhus must have experienced great hardships. 
Gradually, those Sadhus who were not very self-sacrificing constantly to 
undertake travels in strict accordance with the letter of the rules of 
conduct for them must have remained near about such temples for 
longer periods and must have ultimately taken up their residence in 
temples themselves. This must have of course taken finally to crys- 
tallize obout a couple of centuries. There must have been also forces 
of ideal Sadhus trying to check and counteract this downward ten- 
dency. In fact we find such efforts in the biography of Sri VajraswSmi. 
How the times aided this downward tendency can be seen from the 
occurrence of several famines including three long famines * since 
Nirvana of Sri Mahavlra each extending over a period of twelve years, 
which devastated the land and annihilated men and animals and put an 
end to all culture. The wonder is that good conduct, learning and 
culture at all survived these recurring long famines. AW the same they 
took their toll; and we find the best of SSdhus fasting unto death 
with Sri VajraswSmi. 

Before we deal with the life of Sri VajraswSmi we would briefly 
describe the times after Samprati as evidenced, by history. Within 50 

* The first occured a little prior to the death of Sri Bhadrabahu i.e. 170 years after 
Sri Mahivira's. Nirvana and the second a little prior to the death of Sri VajraswSmi 
584 Vira era and the third was about 980 Vira era. 
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years from the death of Asoka Pusyamitra Sunga, * the greatest oppre- 
sser of the Buddhists and Jains, usurped the throne of Magadha fry 
slaying his master Brhadratha. His dynasty ruled from 184 B. C. to 
about 72 B.C. until the murder of Devabhutithe last king of the dynasty. 
In such mad persecution and dire calamity Jains must have naturally 
resorted to the Acharyas noted for their magical prowess and great Ma- 
li trasiddhas like Susthita, Supratibuddha, AryaRohaiia, Priyagranthisuri, 
Vidyadhara Gopala + Revatimitra, K&lakacarya, Srigupta, Aryakhaputa- 
carya and Upadhyaya Mahendra did or must have done what they could 
to protect the Jain fold. The effect of all .this was however to increase 
the value of Mantrikas immeasurably in the eye of the people and 
therefore also in the eye of the Sadhus. Protection of Sangha and Caityas 
became the main duty of all whether laymen or monks. The importance 
of royal friendship and favour were also considered necessary at first 
for the protection and then for the spread of the Jain faith. 

From all these necessities and the resulting atmosphere arose 
the Caityavasis. 

SRl VAJRASWAMI 

In the biography of Sri Vajrasw&mi we find that he also for 
some time made exception to the ideal rules of conduct for S&dhus 
and for a time helped his pupils with food obtained by his magical 
powers. We also find that employing Pata-Vidya he removed the 
•whole of the Jain Sangha from a town afflicted with famine, and 
carried the whole body flying over to another place named Puri. 
Further though a Jain SSdhu is not permitted to touch a flower even 
for worship of Jain idols, Sri Vajraswami through his flying-lore flew 
over from place to place gathered flowers and brought them down for 

X Sri Kalyanavijaya identifies him with Kalki. 

+ Vidyadhara was not merely his family-name, as his family-name (Gotra) is addi- 
tionally mentioned as K«i£yapa. He was therefore very probably a VidySsiddha and 
so came to be known as Vidyadhara and started Vidyadhari Sakha of Sadhus. 
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being used for worship in Jain temples. The later S&dhus took all 
these as precedents and justification for their own laxity. They never 
cared however to take a lesson from .his conduct in preferring death 
to taking food obtained through magic, but as mentioned in Avasyaka 
Niryukti w. 1179-81 they preached that even Sadhus should worship 
Jain idols with flowers and other materials (i.e. perform Dravya-Puj5) 
from the said example of Sri Vajraswami and that such worship was 
one of the causes leading to salvation. They thus defended their own 
laxity. It may be assumed that till Vajraswami there was no . Caitya- 
vasa,but extreme devotedness to Caityas does appear from his biography. 
He is credited with deciphering of the flying-lore, through, his mira- 
culous intellectual power, from ‘Mahaparijna-Adhyayana’ of Sri 
Acarangasutra.* He is said to have incorporated ‘Pancamangala 
MahSsruta Skandha’ i.e. the sacred Panca Parmesti Mantra (which was 
formerly an independent Sutra) in Mulasutras. It also appears as 
already stated that Sri Vajraswami separated VardhamSna Vidy5 
from Surimantra.+ It appears from Sri Jinaprabhasuri’s Vividha Tirtha- 
kalpa that Sri Vajraswami rearranged certain works extracted by Sri 
Bhadrabahu from Kalpaprabhrta and also extracted others from 
Vijjapahuda which was a summary by Sri Bhadrabahu from the 10th 
Purva. These are said to have been abridged by Sri P&daliptasuri. All 
these facts go to show VajraswSmi’s great interest and proficiency in 
Vidyas and Mantras. It must also be remembered that according to 
Svetambara tradition, he was the last AchSrya versed in the ten 
Purvas, the tenth Purva being the Purva relating to Vidyas and 
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Sri Munisundarasuri praises Sri Vajraswami thus: 
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+ Sri Candrasena KsamaSramapa, probably the grand pupil of Sri Vajraswami, a great 
MSntrika is considered by some to have done this. 
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Mantras. x As such Ach&rya he was expected to summarise or cull 
out important matters from the Purva in which he was the last man 
versed. Naturally, therefore, to Vajraswami are ascribed such works 
in the nature of summaries from the Purva literature' styled 
Pr&bhrtas. He was such a great Mantrasiddha that his name like 
that of Sr! Gautamaswami is invoked for obtaining food and other 
necessaries of life.§ 

We have described above (pp. 152 ff. supra) Sarupikas- and 
Siddhaputras. It would appear that they were in existence much prior + 
to the rise of Caityavasis and were probably concerned with the 
preservation and carrying on of the Mantric and Naimittika tradition 
of the ancient Parsvapatyas and Naimittikas. They also appear to 
have existed side by side with Caityavasis as appears from Sri Hari- 
bhadrasuri’s Sambodha Prakarana. All the same they influenced 
Caityavasi practices both being practitioners of Mantra, VidyS and 
Nimitta. The real difference between Caityavasis on the one hand 
and Sarupikas and Siddhaputras on the other is that the former in- 
spite of some of their lax practices were Sadhus while the latter were 
not. As -Sadhus, Caityavasis had their predecessors in the five kinds 
of lax Sadhus (of whom Kusilas practised Vidyas, Mantras and 


x Yativrsabha the author of Tiloyapannatti, a work well-known amongst the Digam- 
bara Jains, refers to ‘Vairajasa’ as the last of Pahnasamanas (v. 70); and Prof. Hiralal 
Jain of Amraoatl the learned author of the Introduction to and one of the Editors of 
§atkhandagama considers that this reference may be to Arya Vaira mentioned in 
Svetambara works as the latter mention him as possessed of'Padanusari Labdhi a 
miraculous power connected with intellect, which quality is also included in the term 
Pahnasamana see AvaSyaka-Niryukti V. 767 SiHprcfTHT orrJwt 1 

§ The Mantra is: ‘3 m\k 

+ Hemacandracarya describes Narada as a Siddhaputra who would break up a sacrifice 
if the idol of Sri Jina were not kept underneath the sacrificial post. See PariSistha 
Parva, biography of §ri Prabhavasuri. 
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Nimitta * ) and Pars'vSpatyas above described. As practice of Mantras 
and Vidyas required certain facilities for Sadhana, so they took their 
clue from Parsvapatyas. It would appear that as Sri Parsvanatha 
was especially worshipped by Parsvapatyas he came to be the Mantric 
deity par excellence of Jain Mantrikas. 

As the Sadhus became more and more associated with temples, 
they naturally took part in the rites and ceremonies relating thereto 
as also in the installation ceremonies in performing which Mantras are . 
usually recited. Taking part in such rites accompanied by Mantric 
recital, in the eye. of the public, they came to be considered masters 
of magical lores. As men of the world wished for health, wealth and 
happiness, the aid of such Sadhus must have been freely sought but 
restrictedly given. Various facts which appear to have contributed to 
the development of CaityavSsa and its lax practices can be easily, 
gathered from the biographies of some of the prominent Ach&ryas of 
olden times. 

We have noted above at pp. 174-175 how, the pupils of Arya- 
suhasti, Sri Susthita and Sri Supratibuddha came to be known as Kau- 
tika and Mantravada gained impetus with them. Arya Rohana was also 
a pupil of Arya Suhasti and was a Mantra-siddha as shown below. Next 
came Priyagranthisuri whose Man trie achievements are described at 
P. 174 supra. Vidyadhara Gop&la and other Mantrasiddhas, who flou- 
rished about this time, we have already mentioned above. 

All of them were famous as Mantravadis and MantravSda was 
one of the chief factors that helped the progress of Caityavasa. An- 
other factor was the establishment of contact with kings and through 
them realization of the ambition to spread Jainism. The effect was 
that the contact of Acharyas with the rulers of the land culminated 


* See Sambodha-prakaraija p. 13 v. 16. 
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usually into such intimate relations that the Acharyas commenced 
accepting emblems of royal honour such as palanquin, elephant, horse, 
chowries etc. They thus became lax in observing the rules of conduct 
for Sadhus. We would give concrete instances. We have already me- 
ntioned how it became a practice to give such presents when AchSrya- 
ship was conferred upon a Sadhu as recorded in Nirvanakalik£ of 
Padaliptasuri. P&dalipiasuri himself had come in intimate contact 
with king Murunda of Patliputra as also king Hala or some other 
king of S&tavShana Dynasty. He is also known to have possessed 
magical powers. A verse recording this fact is found in Nisitha Bhasya: 
srs sr§ qiTfufor ansaiftr qrforT3fr *rai%s i 
as as fuf€*fBra°TT 9*1*85 ii 

He used to . visit five Jaina Tirthas flying daily. He was a poet, a 
novelist (having written the first novel Tarangavatl), and knew astrology 
and other branches of Nimitta SSstra (science of Divination). In Ga- 
th Ssaptasatl are found several verses ascribed to him (Palitta). He 
composed ‘Prasna Prak&sa’, a work on astrological mode of answering 
questions as mentioned in Prabhavakacaritra, the Pr&krta commentary 
on Jyotiskarandaka (see p. 26 same work with Malayagiri’s commentary), 
and commentary on K&lajnana (i. e. knowing approach of death before 
hand). His only available work is Nirvanakalika already described above. 
According to Kalpacurni Padaliptasuri was a Vacaka. * 

SrX kAlakAcArya 

Some time prior to Padaliptasuri flourished the famous Kala- 
kacarya, who on abduction of his sister Sadhvi Sarasvatl by king Garda- 
bhilla deposed him with the aid of Persian princes. There have been 
other Kalakacaryas before and after him with whom we are not here 
concerned. The Kalakacarya who deposed king Gardabhilla is said to 
have learnt the science of Divination (Nimittasastra) from Ajlvakas and 

* See Introduction to Satkhandagama p. 59 where the title ‘Mah5v5caka’ is consi- 
dered the highest. 
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wrote a comprehensive work containing biographies and stories pertain- 
ing to Caritanuyoga, the first division of Jain literature and also 
started Gandik&nuyoga i. e. Prakranagranthas versifying sutras. He 
also changed ParyusanS Samvatsarf from the 5th of the bright half 
of Bhadrapada to the 4th of the bright half of the same month at 
the request of S&tav&hana the king of PratisthSnapura. + All these facts 
are referred to in Pancakalpacurnf, Nis'Ithacurnl, Vyavah5racurni 
AvasyakacurnI or Kalpacurni. 

With Sri Kalakasuri’s precedent S&dhus realised that when an. 
important occasion arose they must have power and be prepared to 
redress the wrong to Sangha and Mantrasiddhis came to be valued 
more and more. 

This deposition of king Gardabhilla by Sri Kalakacarya was in 
453rd year of VIra era i. e. 17 yearn prior to the commencement of Vikrama 
era. Sri Revatlmitra, Arya Mangu and Arya Samudra were his contem- 
poraries. One incident in the life of Sri Kalakacarya is important to us, 
as it shows his magical powers. It is that when accompanied by Persian 
princes, he came across a kiln where bricks were being baked, the Acharya 
sprinkled some magical powder on it, which put out the fire and turned the 
clay-bricks into gold-bricks. This supplied the Acharya and the Persian 
princes with sinews of war. It appears from the life of Sri Kalakacarya 
that although he was strict in observance of the rules of conduct for 
Sadhus, he was bold and courageous enough to make a great exception, 
when he saw in the abduction of his ascetic-sister by the king Garda- 
bhilla an insult to the Jain religion, and a danger to the Sangha, and 
went the length of leading an army' and deposing the king. His 
example must have been looked upon by his contemporaries as well 
as successors with greatest regard and admiration. The real significance 
of the incident is that it must have impressed on Sadhus the very 
great necessity of possessing magical powers, by which even a king 


* According to some this was by a later KalakScarya who flourished about 980 or 
993 VIra era and the King concerned was Dhruvasena of Anandpur alias Vadnagar. 
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could be punished, if such an occasion arose. This must have given 
a great impetus to the practice of Mantras and acquisition of mira- 
culous powers. 

Arya khapuTAcArya 

We see the same thing in the life of VidyScakravarti '* (Universal 
monarch of magical lores) Aryakhaput&carya. He flourished about the 
same time but must have been a younger contemporary of K&lak&c&rya. 
He died about the 484th of the VIra era, and was a contemporary 
of Balamitra and BhSnumitra, Kings of Broach, who were the sons 
of the famous Kalak&c&rya’s sister. As stated by the writer at page 
11A of his introduction to Nirv&nakalika, “about the time the Buddhists 
had great influence in various courts of India and controversies between 
Buddhists on one side and Jains on the other were very common. 
Aryakhaputac&rya and Up&dhy&ya Devendra(Mahendra)his pupil were 
Jain Sadhus well known for their learning and accomplishments in 
magical lores. One Buddhist from Gudasastrapura, who was defeated by 
a Jain S&dhu in a controversy before the King of Broach, died and 
became a malevolent spirit and began troubling the Jains. The services 
of Aryakhaputa.c5.rya were requisitioned, and by his prowess he made 
the Buddhist Yaksa (spirit) do his bidding and follow him out of the 
town. The king was thus won over, and the spirit gave up harassing 
the Jains. Devendra (Mahendra) similarly punsihed the jealous 
Brahmins in the Court of King D&hada at Patliputra by twisting 

* See Vi6es&va£yakabhasya : 

He who is accomplished even in one great VidyS like Vidyasiddha Arya Khaputac&rya 
is one who is accomplished f.'e. adept in Vidyas or the universal 'monarch of the 
magical lores. Similarly verses 933 and 934 ibid say that one who is accomplished in 
a principal Mantra or several or all Mantras is a Mantrasiddha like the Sadhu who 
drew away columns of a royal palace and one versed in important magical powders 
or applications is a Drvyasiddha like Arya Samiti, the maternal uncle of SriVajra- 
swami, who divided the river Bena to cross over to the other shore. 
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back the faces of the Brahmins by his magical prowess. When 
they promised to become Jain ascetics they were released and the 
King thenceforth never insisted on the Jain Sadhus bowing to the 
Brahmin householders. Both these preceptor and pupil -were respectively 
versed in “Vidya-PS-huda” and “Siddha-Pahuda” ". The said Aryakha- 
putac&rya thus acquired great fame by protection of the ancient Jain 
Tlrthaat Broach known as Asvavabodha against the Buddhists. We may 
mention here that Aryakhaputac&rya has been mentioned as a VidyS- 
siddha twice in Nisithacumi. Sri Kalyanavijaya suggests that Dahada 
might be Devabhuti, the last king of the Sunga dynasty who died in 
or about 72 B. C. 

MANTRASIDDHAS 

According to a statement in Surimantrakalpa Revatl (Circa 414 
-450 Vira era), Rohinl-really Rohana, a pupil of Arya Suhasti, (Circa 300 
Vira era), Nagarjuna, (Circa 813 to 891 Vira era) Arya khaputacarya 
(Circa 484 Vira era) and Yasobhadra are the five Acharyas who are known 
as Mantrasiddhas obeisance to whom aids worshippers in acquisition 
of Mantrasiddhis. x Revati is most probably Revatimitra + who was a 
Yugapradhana-leader of the age, a famous AnuyogScarya contemporary 
with Kalakacarya (who deposed Gardabhilla), and flourished circa 
414-450 Vira era. No details of his life are known. 

Arya rohana 

"Rohini” as such we are unable to identify. It is probably a 
corruption of ‘Rohana’ by some scribe owing to the name of VidyadevI 
Rohiiii being well-known and as it follows ‘Revatl’ which was possibly 
misapprehended as the name of a female. 

This must be so because Acharyaship is not conferred' on a 
- female ascetic. We find in one of the Mathura inscriptions mention 

* See AvaSyakasutra p. 509 A : g°ldf^3ir I 

Jigger n w 

*■ There has been a later Revatimitra who flourished circa 676 to 735 Vira era. 
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of one Arya Rohana who founded a school-gana. (See page 179 ‘On 
the Authenticity of the Jain Tradition* by G. Buhler). The said 
iniscription is dated 98th year of king Vasudeva, i. e., the 2nd 
century A. D. and refers to Arya Devadattagani who belonged to the 
Gana or Kula founded by Arya Rohana. It means that Arya Rohana 
must have been a spiritual ancestor of Arya Devadatta. So considera- 
ble time must have passed between Arya Rohana and Arya Devadatta. 
It appears from the same inscription that he must have also started 
‘Parihasaka’ Kula and ‘Paurnapatrika’ Sakha mentioned in the inscrip- 
tion. Arya Rohana is mentioned in Sthaviravali of Kalpasutra p. 166 
(Devachand Lalbhai Edn. with Subodhikavrtti) as the first of the 12 
pupils of Arya Suhasti. It is also stated therein that he started Uddeha 
gana which had four Sakhas and six Kulas including Paurnapatrika 
Sakha and Parihasaka Kula mentioned in the inscription. We have 
no more information about Arya Rohana. 

Aryakhaputacarya, we have already described. 

$Rl nAgArjuna. 

Sri N&garjuna here referred to could not have been the Rasa- 
Siddha* or alchemist who learnt the ingredients of Padalepa (i. e. foot 
application) for flying from Sri Padaliptasuri as he is not known to have 
been initiated as a Jain Sadhu. He could not therefore have acquired 
accomplishment in Surimantra which is communicated by a preceptor 
to pupil only on conferment of Acharyaship on him. He must be the 
famous Acharya Nag&rjuna (circa 813 to 891 Vira era) who is re- 
sponsible for the Vallabhl Vacana of the sacred scriptures of the 
Jains contemporaneously with Skandilacarya (circa 827 to 840 Vira era) 
who was responsible for the M&thuri Vacana and who is said to be of 
same spiritual line viz. Vidyadhara as that of Padaliptasuri. There 
have been several Nagarjunas and the one who started the Madhya- 
maka school of Buddhists has nothing to do with Nagarjuna of Vallabhi 

* One who can convert base metals into gold with the help of special mercurial 
preparations. 
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V5can5. There was also a later Buddhist Tantrika named Nagarjuna, ' 
who flourished in the 7th century of the Christian era. Kaksaputa and 
Ascaryayogaratnam&la ascribed to N5g5rjuna are claimed to be the 
works of the Buddhist Tantrika Nfigarjuna. 

SRl YASOBHADKASURI 

We make some observations about Sri Yasobhadrasuri at this 
place as he is one of the five Mantrasiddhas mentioned above although 
he flourished so late as the 10th century of the Vikrama era. 

Sri Yasobhadrasuri belonged to Sandera Gaccha and was not 
therefore a member of Caityavasi Gaccha. He was however very 
famous as a Mantravadi. He was the pupil of Sri Isvarasuri. He was 
born of Pr&gvat parents Sapu (of Narayana Gotra) and Guni. His 
name was Sudharma. He lived with his parents at the Village of 
Palasi in Rohai Khanda near Mt. Abu. As a child he took an ink- 
pot of a Brahmin co-pupil and accidentally broke it while replacing 
it. The Brahmin student insisted upon the identical ink-pot being 
returned. The demand could not possibly be satisfied by Sudharma 
and the Brahmin student vowed that he would eat rice-meal in the 
skull of Sudharma. The latter retorted “If I am a true Bania I would 
kill you even if dead.” The said Isvarasuri being in quest of a good 
pupil worshipped a deity named Badari who informed him that the 
said Sudharma was a fit pupil to be initiated and become his successor. 
Thereupon Isvarsuri came to PalSsi village and initiated the said 
Sudharma. Then they went to Mudahada town and AchSryaship was 
there conferred on Sudharma, and at the time his name was changed to 
Yasobhadrasuri and BadaridevI promised to help him. Then they came 
to Pali for stay during the monsoon when the Sun-god was pleased 
with Yasobhadrasuri and gave him a boon promising to fulfil all his 
desires. Isvarasuri died there during the monsoon and as soon as it 
was over Yasobhadrasuri with his co-pupil Balibhadrasuri went to 
SanderS and there in a new temple installed the idol of Sri Sre- 
yansan&tha in s.y. 969. In the same year as a result of Yosobhadra- 
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suri’s preaching another temple was constructed at Mudahada. In the 
Sangha-dinner given at Sandera on the occasion of the installation 
ceremony Ghee (clarified butter) used for preparing food was exhausted 
owing to a very great number of people unexpectedly attending the 
dinner. The Ach&rya, at the request of Dhanraja the leading layman 
managing the function, through the aid of Viras (Powerful Mantric deities) 
obtained ‘Ghee’ immediately from Pali though much distant. On the 
third day Dhanraja reached Pali and offered to pay for. the ‘Ghee’ to 
the merchant there. The latter having learnt the object for which 
it was utilised refused to take the moneys and the same were given 
in charity at Pali by Dhanraja. Yasobhadrasuri visited Ahada, 
Khamanura, Karhetaka, Kavilana, Bhesura and other places and by 
his preachings made many to embrace the Jain faith. Yasobhadrasuri 
came from Chitor to Ahada i.e. Aghata at the request of the mini- 
ster of Ahada and installed the idol of Sri Pars'van&tha in the temple 
constructed there. The said Balibhadrasuri cured the Queen of Ahada 
who was possessed by a malignant spirit named Revatl. Ultimately he 
came to Nadalai for stay during monsoon. The Brahmin student being 
too poor to maintain himself became pupil of a Kanafatta Yogi (i.e. a 
follower of Natha Yogis, one who puts on big thick rings in large 
holes made in the centre of the ears) and learned black magic. Searching 
for the Bania student he came upto Nadalai and came to the place 
where the Ach&rya was preaching. He produced serpents from his 
matted hair and there was a panic amongst the hearers there. 
The Acharya recognising him as his old co-pupil produced with 
the aid of Badari deity from strips of his mouth-cloth mungeese and 
the serpents immediately disappeared. The Yogi thus baulked of 
his object went away thoroughly disappointed. Then there was a 
competition between the two to bring temples from other towns 
and the Acharya brought down from Kantinagara and Yallabhi towns 
the temple of Sri Rsabha and the Yogi brought down a temple of 
Sambhu. Then the Yogi made the faces of the Jain idols distorted 
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and the Acharya by giving them bath of Manlric-waters restored them 
to their original appearance. Then the Yogi made the columns and 
the seats in the temple quake and the Acharya stabilized them 
with his magical powers and brought down the cupola from the turret 
of the temple of Sambhu. Yasobhadrasuri died in 971 Vikrama era 
according to Viravamsavali but 1029 Vikrama era according to 
“AitihSsika RSsa Sangraba Part I”. When his body was placed on the 
burning pyre the Yogi brought down rains to extinguish the fire and 
obtain the natural gem from the skull of the Ach&rya, but the rain 
was intercepted by a cover raised on the pyre and Badaridevi, who 
was angry at the hostility of the Yogi even to the dead Acharya, 
threw him on the burning pyre and he died. 

Sri Kalyanavijaya says at page 73 of his introducion to Pra- 
bhavakacaritra that according to PattSvalis Caityavasis arose in 882 
Vlra era, i. e. 412 Vikrama era but that really it is the date when they 
had gathered great strength and much power and influence and had 
outnumbered Sadaus who were observing strictly the rules of conduct 
laid down in the scriptures for them. He further says that according to 
statements in Bhasyas and Curnfs on Jain Sutras Caityavasis appear to 
have been in existence even before the said date. That the decadent 
times helped the growth of CaityavSsis would appear to be probable 
from the fact that according to Vincent Smith “The period between 
the extinction of the Kushan and Andhra dynasties about 220 or 230 
A. D., and the rise of the imperial Gupta dynasty, nearly a century 
later, is one of the darkest in the whole range of Indian history. 
(P. 257 Early History of India). 

SrI manadevasOri 

Sri MSnadevasuri flourished from the end of the 2nd century 
to 261 Vikrama era. His grand preceptor Devasuri, before Acharya- 
ship was conferred on him by Sarvadevasuri, was known as Up5dhySya 
Devachandra and managed the temple of Sri Mah&vira at Koraptaka 
alias Korata in MSrwSr. This, if true, establishes the existence of 
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CaityavSsis in the beginning of the 3rd century of Vikrama era, 
Manadevasuri having died about 261 Vikrama era. 

At the instance of Sri Sarvadevasuri, Upadhyaya Devachandra 
gave up the management of the temple and commenced observing the 
rules of conduct for the ideal Sadhu, and ultimately Acharyaship was 
conferred on him. It is said in the biography of Sri Manadevasuri that in 
his time there were 500 Jain temples at Taksasila (Taxila) and that 
there was a great population of the Jains at that place. Once there was 
a great epidemic at Taksasila and the Jain Sangha having assembled 
to learn the cause thereof and its remedy was informed by the Sasanadevi 
that the only remedy was to approach Sri Manadevasuri at Nandol in 
Marwar. Sri Manadevasuri was suchaMantrasiddha that deities Jaya and 
Vijaya used to remain in attendance upon him. Sri Mandevasuri having 
been requested to help the Sangha composed Santistava containing Ma- 
ntradhiraja (Mantra of Sri Parsvanatha as propounded by Kamatha) and 
Mantra of Sri Santinatha and informed the representative Viracandra, 
who had come there at the instance of the Sangha of Taksasila, that the 
epidemic would end and would not harm those who would recite the said 
Stotra and sprinkle round about their residence water over which the hymn 
was recited. The said Stotra is now known as Laghusanti to distinguish 
it from the Brhadsanti (big Santi) of Vadivetala Santisuri. He has also 
composed .a Surimantra-Stotra published in appendix A hereto. There 
was a later Mandevasuri a contemporary and friend of SriHaribhadrasuri, 
about whom it is said that he having forgotten Surimantra learnt it 
again from Sri Ambikadevl. 

As it would be interesting to investigate since when the Sadhus 
commenced taking up residence in temples, we would note here the 
following facts. 

At page 318 B of Avasyakasutra with Haribhadrasuri’s com- 
mentrary, it is stated that Sriguptacarya (Circa 533-548 Vlra era) -re- 
sided at a temple (of Vyantara deity) named Bhutagrha or Bhutaguha 
in the town named Antaranjika. This gives us a clue to the practice 
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of Jain Sadhus taking up residence in Caityas or temples of non-Jain* 
deities before they commenced doing so in Jain Caityas. Srigupta was 
an Up&dhyaya and should not be confounded with a pupil of Arya 
Suhasti bearing the same name.' This Srigupta was versed in several, 
Vidyas, and taught them to his pupil Rohagupta, who had accepted the 
open challenge of an ascetic for a religious controversy. The said pupil 
succeeded in the bout both intellectual as well as magical. He would not- 
however admit at the instance of his said preceptor Srigupta that Jains 
did not believe in the TrirSsika principles propounded by him as a 
stratagem to defeat his shrewd adversary and was driven out of the 
fold. We may, therefore, infer that sometime after expiry of Vajra- 
sw&mi in the 2nd century of Vikrama era CaityavSsa became commun 
and continued to be more common until it gathered great strength 
about s. y. 412 as noted in Pattavalis, and as noted in the biography 
of Sri SiddhasenacSrya the latter accepted palanquin and elephant 
from king Devapala. 

SrI SIDDHASENADIVAKARA 

Sri Siddhasenacarya was a grand-pupil of Skandilacarya, famous 
for M&thurivacana. He must be therefore taken to have flourished 
not earlier than the 5 th century of Vikrama era. Some put him down 
even to the 5th or 6th century A. D. He wrote a Bhasya or a versified 
commentary on Nisltha Sutra. His name also occurs in Mahanisltha- 
sutra. He is referred to in Nislthacurni, which is a work of the 7th 
century of the Vikrama era, as Siddhasenaksamasramana and Siddha- 


* See JnStSdharmakathanga P. 107 A for practice of Jain Sadhus taking up residence 
temporarily. The places mentioned include Devakulas i. e. Caityas which there mean- 
non-Jain temples : ^ strips u*irg qsfig sicfcrteuEgfesrcng 

II” i. e. Oh Sukai 

that is harmless (not involving injury to living beings) residence which is taken up 
by us in gardens, parks, temples, meeting-places and places for supplying drinking 
water, not frequented by women and eunuchs, where seats, sleeping boards and grass 
beds are only borrowed for use. 
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senayariya. Prom several references in the same work it appears that he 
must have written Bhasyas or commentaries on the Jain canon. At one 
place in Nisithacurni, it is stated that he created horses by a magical 
process contained in Yoniprabhrta. It is also stated about him . that 
from a column at Chitor, he obtained a book on magic and read a 
page containing methods to prepare gold from base metals and 
-create warriors. It really means that the Acharya was versed in ma- 
gical lores and that he helped a king-friend to overcome his enemies. 
That is the reason why he got the name of Siddhasena i. e. one 
possessed of magical army. He also composed the famous Kalyana- 
mandira stotra, which he recited, when a king insisted on his making 
obeisance to Mahadeva, and on his reciting the 13th verse, there 
appeared the idol of Sri ParsvanStha from out of the phallic Siva. A 
Mantrika hymn imitating Sakrastava praising Sri Jina by various epi- 
thets is also ascribed to him. * At the beginning of his life he expressed 
a desire to translate all Prakrta scriptures into Sanskrit, which offended 
his preceptor and the Sangha and he was excommunicated for twelve 
years, the condition of re-admission being that he should do some- 
thing, by which the reputation of the Jain religion may be greatly 
enhanced in\he estimation of others. He fulfilled the condition. He 
was since known as DivSkara. He was a great poet and composed 
Dvatrimsikas. He was a great controversialist and composed the famous 
Sanmatitarka. He made several kings accept Jain faith by his magical 
prowess and he was thereupon re-admitted to the Jain fold. There is 
no doubt that in his time CaityavSsis had already gathered great 
strength, otherwise an Acharya of his attainment would not have dared 
to ride an elephant and use a palanquin. It would also appear that 
Caityavasa and Mantrav&da were going hand in hand. 

SrI mallavAdisOri 

In the biography of the famous logician Sri Mallavadisuri who 

xSee Bhaktamar&distotratryam (DevachandLalbhai Edn. No. 79) PP. 242-245. Note 
the epithets ‘Sarvamantramayaya’ and ‘Siddhaseriadhinathaya’ given to Sri Jina. 
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flourished in the 5th century of Vikrama era, it is stated that he 
conquered in debate the Bauddhas and their Vyantaras* (deities) also. 
It is said that this Mallavadisuri had obtained a boon from Sarasvati 
after six months worship in the cave of a mountain named Girikhanda. 
He composed Nayacakrasara, by Virtue of the said boon, based on the 
single verse which he was allowed to read of the original work on Naya, 
by Sarasvati. He was thus a great Mantrika. He also wrote a com- 
mentary on the famous Sanmatitarka of Sri Siddhasenacarya. 

TEMPLE-BUILDING ACTIVITY IN THE 6th & 7th CENTURIES. 

The importance given to Jain temples from the time of Samprati 
rose gradually; and whenever a Jain Acharya succeeded in bringing- 
a king into the Jain fold we find that grand temples were constructed 
at different places by such king. We find great activities of temple- 
building going on in Gujarat as a result of the preachings of the 
predecessors of Daksinyacinha the author of KuvalayamalS in or about 
sixth and seventh centuries of the Vikrama era. In the colophon of 
KuvalayamalS it is said:-“There are two regions and only two count- 
ries-UttarSpatha and Daksinapatha; amongst them Uttarapatha is the 
country full of learned men. In UttarSpatha there was a prosperous 
town named Pavvaiya (ParvatikS) on the beautiful shores of the river 
ChandrabhSga (Chenab), which was like the beloved of the Sea with 
a lotus-like face. It was the capital of King TorarSja (v.l. Toramania). 
His preceptor Hariguptacarya of Gupta dynasty had taken up his 
residence there. His pupil was the great poet Devagupta. (Devagupta’s 
pupil) Sivacandra Mahattara went on pilgrimage from place to place 
for making obeisance to Jinas. He ultimately stayed like the wish- 
granting tree at Bhillamala. His pupil Yaksadatta Gani, possessing 
qualities of a KsamSs'ramana and a Mahatma, was very famous. His 
many pupils possessed of miraculous powers of speech, austerity and 
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strength of soul adorned the country of Gujar5.t with temples. Of 
them the chief were N5ga, Vinda, Mammata, Durga, AchSrya Agni- 
sarmg. and the sixth Vatesvara. Vatesvara got a beautiful Jain temple 
constructed at Akasavapra* seeing which even an angry man would 
be calmed. Another pupil of his named Tattv&carya was possessed 
of the lustre of austerity and character, with which he destroyed sin 
and darkness of ignorance-true to his name like the Sun; and his 
pupil (Udyotanasuri) bearing the appellation of Daksinyacinha has 
composed this story of Kuvalaym§.l& being inspired by the sight of 
Hridevl. + “Acharya Virabhadra and Haribhadra were his Vidyagurus 
the former in respect of sacred scriptures and the latter in respect 
of logic. From a coin found by Cunningham bearing words *Sri 
MahSraja Hariguptasya‘ on the obverse and a Kalasa with flowers 
i.e. Kumbhakalasa on the reverse, and from the fact that such a 
Kalasa is unmistakably the sign of Jainism, it appears that he must 
be a Jain. As the coin is supposed to belong to the sixth century of 
the Vikrama era he must probably be the same as Hariguptac&rya 
mentioned in the colophon quoted above and a contemporary of the 
famous ToramS.na of the Hunas. The readers will note that the 
temple building activity was a special characteristic of CaityavSsis 
and that it was thus carried on in the 6lh and 7th centuries of the 
Vikrama era. 


* This is modern ‘Vadnagar alias Anandpur in Gujarat’ according to Sri Jinavijaya 
but ‘Amarkot alias Ambarkota’ on the border of Sind according to Sri Kalyinavijaya. 

+ According to AciLradinakara pp. 235 ff. Sri, Hri, Dhrti, Kirti, Buddhi and Lak§mi 
are the six deities who are invoked to bring prosperity to the worshipper. Of the 
well-known six objects of Mantric worship they are worshipped for Pusti : 
fra: I irifofr ||” See loc. cit. for 

Dhyanas of Hridevl and the other five deities. 

i 11** 

So, Sri Bhagavatisutra, IXSataka, 11 Udde£a,430 Sutra records a present of the idols 
of these six deities on the occasion of marriage. 
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SrI MANATUl^GAStJRI (Circa 7th Century A. D.) 

We then come to Sri Manatungasuri who was a contemporary 
of Bfina and' Mayura and composed Bhaktamarastotra to show that 
the Jains also possessed magical powers. Mayura composed his famous 
hymn in praise of the Sun to remove leprosy from which he was 
suffering. Bana Vying with him composed his famous hymn Candi- 
sataka in praise of Candi through whose favour his hands and legs 
which had been got amputated were miraculously joined to his body 
as if nothing had happened to him. Manatungasuri was invited by 
the king to his Court at the instance of his minister who had in* 
formed the former that the Jains also possessed miraculous powers. 
Manatungasuri when requested in the Court to show some miracle 
said: “Like house-holders we do not do anything of the sort for 
money having taken a vow of poverty, but merely to show that 
Jains are not devoid of such powers I also shall perform a miracle.” 
He asked the king to put him in a prison chained and locked with 
as many locks as he liked. It is said that 48 locks were put on the 
chains and he was locked up in a prison. He then commenced compos- 
ing the famous hymn in praise of Lord Rsabhadeva now known as 
BhaktSmarastotra which originally consisted of 48 verses. As he 
composed and recited each verse one of the locks broke open till 
all of them broke and the prison doors also flew open and he walked 
out amidst the applause of all. He has also composed the famous 
Bhayaharastotra popularly known as Namiuna stotra. It contains the 
famous CintSmanimantra of Sri P&rsvanatha. It is intended to remove 
all kinds of fear and diseases. He has also composed the famous Panca- 
Paramesti stotra called ‘Bhattibbhara’ from its first words. This 
Acharya flourished in the 7th century of the Vikrama era being aeon- 
temporary of the King Sri Harsa. The tendency to impress and win 
over kings through miraculous powers and by their friendship to pro- 
pagate the Jain religion can be noted in Manatungasuri’s biography. 
His performing the miracle mentioned above would not be justified 
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according to the strict rules of conduct to be observed by SSdhus as 
the only exception recognised is that in times of great calamity to 
the Jain fold such powers may be exercised without committing sin. 
Perhaps justification might be urged that the result of the performance 
in the Court would contribute greatly to the spread of Jainism but 
such exception is not recognised in the strict rules of conduct for Jain 
ascetics. It is an illustration of the tendency of the times and in- 
fluence of Caityav&si Skdhus. 

In brief, temple building activities, recurring famines, foreign 
invasions, internal feuds and unwillingness to undergo hardships inci- 
dental to acting upto the ideals of S&dhu’s conduct, S&dhus taking 
up residence in population instead of forests, contact and friendship 
with kings, anxiety to protect Jainism from the onslaughts of rival 
religions, desire to succeed in constant debates, necessity of magical 
powers to meet disputants belonging to rival religions who were reputed 
to be Tantrikas possessing magical powers, all jointly and severally 
contributed to the rise and continuance of the Caityavasis for nearly 
a thousand years. 

$Rl HARIBHADRASURI (Circa 8th Century A.D.) 

We have to note here that at no time during the period 
of nearly one thousand years Caityavasis were so powerful that 
they could cpmpletely overwhelm or root out the ideal Sadhus. 
Although the latter were comparatively few in number, they existed 

V 

side, by side; and when by sheer strength of character and learning 
a member of the latter class rose to leadership Caityavasis did suffer 
a set-back for a time. The famous Haribhadrasuri is the Ach&rya 
who so opposed the CaityavSsi’s lax practices, although it is said that he 
himself arranged for food being given to the hungry and a conch 
used to be blown inviting the hungry to meals before he would him- 
self partake of food-which practice is not in conformity with the vow 
of poverty i.e. not to have any belongings. Some explain this practice 
by saying that it was not Sri Haribhadrasuri himself but a Sravaka- 
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i layman devoted to him who used to distribute food as stated above. 
Ihis Haribhadrasuri appears to have been himself a great MSntrika. * 
He defeated the Buddhists who were assisted by their Patron-deity 
TarS’ in debate. He had on his side the Jain Amnaya deity Sri 
\mbika to help him through. There is one tradition about him which 
;ays that when he learnt of the death of his two favourite pupils, 
,vho had gone to the Buddhists to learn their scriptures, at the hands 
)f the Buddhists he with his great magical powers .drew them flying 
ihrough the air to be dropped in a pan of boiling oil but desisted, 
vhen reminded of the sin he was about to commit by his preceptor 
vho sent three verses for his benefit showing the consequences of 
;uch revenge. It is said that he composed his famous “Samaraiccakaha” 
>n the basis of the said verses to atone for his sinful resolve. 

The generality of the Sadhus in his times was however un- 
willing to undergo the hardships incidental to the ideal ascetic life 
described in the scriptures and took up their residence in particular 
emples.and sometimes in separate houses termed Mathas. As already 
loted they had formed themselves into a Gaccha known as Caityavasi 
jaccha. Their activities have been well described by Sri Haribhadra- 
turi in his Sambodhaprakaraija (pp 13-18). One should not, however, 
rom the said description jump to the conclusion that all CaityavSsis 
,vere from the beginning so lax in every respect. The fact is that 
Mice liberties commence to be taken the habit grows and gathers 
strength and what was originally perhaps a venial transgression be- 
comes an unpardonable sin. We have not sufficient materials to show 
this development through all its stages. We have noted and would 
note the various exceptions made and liberties taken from time to 
time as appears from the biographies of different AcharySs who were 
otherwise great and even now command respect. 

is his commentary on AvaSyakasutra at p. 411 he mentions Amba Kusmandl and 
Harinegamesi as instances of Vidy&s and Mantras respectively and Maha-pu ru§adattS . 
is an instance of MahavidyS. 
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SrI SiLAGUltfAStiRI (Circa 8th century A.D.) 

We then come to the times of the famous Sllagupasuri who 
brought up under his personal care the famous Vanaraj of the Ch&wdft 
dynasty who founded Anhilapurpatan in s.y. 802. In Prabh&vaka 
Caritra the name of the Acharya who brought up Vanaraj is given 
as Devacandra. This Devacandra was himself a pupil of Sri Sllaguna- 
suri and it might be that he took charge and care of Vanaraj under 
the orders of Sri Sllagunasuri. According to the inscription No. 510 in 
the 2nd volume of the Inscriptions collected by Sri Jinavijaya he was 
a pupil of Sllagunasuri : Mtatfrapi# 

This suggests that the idol bearing the 
inscription was of Sri Devacandrasuri and that he was the preceptor of 
Sri Vanaraj. According to Sri PrabhSvalcacaritra, Vanaraj had given 
a writing to the Caityav&si S&dhus that only those Sadhus who were 
permitted by the Caityavasis should stay in his capital and others 
not so permitted should not stay. Caityavasis were considered as 
' Kulgurus (i.e. family-priests of Ch&wda dynasty) as appears from the 
following Duha (couplet). It also shows that there were other Gacchas 
also at that time such as Sandesara, Chaudasiya (as distinguished 
from Paurnamikas) and others known to be family-priests of other 
royal dynasties: “fwtsfar sforcr l 

li” 

P. 188 Short History of Jain Literature 
by M. D. Desai. 

SrI bappabhattisOri 

We then come to Sri Bappabhattisuri alias Bhaclraklrti. He was 
a great poet and also a great dialectician and has composed several 
stotras of which Caturavimsati-Jina-Stuti and hymns to Sarasvatl x and 
SantidevatS only are available. He lived from 800 to 895 Vikrama era v 


* See appendix 12 hereto; the hymn referred to in Prabhavakacaritra is not available. 
He has also written a Sa r as va ti-Mantr a-ICal pa . See appendix 12. 
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The most noteworthy feature of his life is his intimate friendship with 
king Ama and that is the reason why he was called Kajnpujita. He 
was also friendly with a king named Dharma of Gaudadesa whose 
capital was Laksaniivatl. Me was a contemporary of the famous poet 
Vakpatiraja. Sri Bappabhatti got temples constructed at Kanoj and 
Gwrdior by king Ama. He defeated the Digambaras in a peculiar kind of 
debate which necessitated possession of great magical powers on the 
question of the right of precedence in worship at and the ownership 
of the Girinar Tirtha. It also appears that Sri Bappabhatti and his 
co-pupils used to reside in Jain temples. Bappabhatti and his pupils are 
said to have resided in a temple named AmavihSra. He composed 
52 literary Prabandhas one of them being Tfiragana reference to which 
is made by the Jain poet DhanapSla in his work Tilakamanjari. 

SrI siddi-iarSi SrI vIraga$i and SrI SAntisOri 
We have already mentioned that although Caityavasis were in 
power they had not completely rooted out those who were still following 
strictly the rules of conduct laid down for Sfidhus. SrI Siddharsi is an 
instance. He wrote his famous Upamitibhavaprapaiicakathg in s. y. 
962. He used to give religious discourses sitting in the Agramandapa of 
Jain temples. Although it was the practice in former times to give 
religious lectures in the Agramandapa of Jain temples and although 
there was nothing objectionable in it from the scriptural point of view, 
it being wrongly taken to be one of the activities of Caityavasi Sa- 
dhus was stopped by the reformists. Similarly there were such Sadhus 
as SrI VIragaiii who were ideals of renunciation and asceticism. He 
was a M&ntrika all the same and learnt Ahgavidya* together "with 
GanividyS from Vimalagani through his book kept in the niche in 
the dome of a temple. According to SrI KalySnavijaya he must have 
flourished in the 11th century of Vikrama era and not in the 10th 
as stated in SrI Prabhavakacaritra. 


* According to Himvat Sthaviravali Balissaha a pupil of Arya MahSgiri extracted 
Angavidya from the 1 0th Purva. See p..l 74 Vira Nirvana Samvat and Jain Kala GananSL 
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Coming to' the’ famous Acharya VSdivetiLla Sri S§.ntisuri, we 
find that on his defeating 84 disputants in the Court of king Bhoja 
he got the said title of Vadivetala and 84 lacs of Malvl rupees equal 
to 12,60,000/- rupees of Gujarat. He had obtained such miraculous 
powers by virtue of a boon frem Sarasvatl that he could make even 
inanimate objects carry cn successful debates and could silence all 
opponents merely by raising his harid while debating. He spent 
all the moneys in getting Jain temples constructed. He is the author 
of the famous Brhads&nti containing Mantras for peace and prosperity 
which is even now recited by Jains in their periodical expiatory rites 
namely Pratikramanas. This shows that he was versed in magic. It 
is noted in his biography that once he cured through his Mantric 
powers, the son of a Jain merchant bitten by a serpent and given up as 
dead. x In his biography his place of residence is twice called Matha. 
One may, therefore, infer that there was laxity in observing the ideal 
rules of conduct for Sadhus, particularly in respect of residence, in the 
Gaccha to which he belonged. He died in 1096 Vikrama era. 

SrI SURA.CA.RYA (Circa llth century A.D.) 

We then come to Sri Surac5rya who was the son of King San- 
gramasinha and bore the name of MahlpSla as a house-holder. His 
paternal uncle was the famous Dron&carya. Mahipala’s mother, having 
lost her husband eirly during the childhood of Mahipala, entrusted 
him to Dronac&rya who made him versed in all the branches of learn- 
ing and initiated him as his chief pupil and gave him the name Sura- 
carya. The said Dronac&rya was the maternal uncle of king Bhlmadeva 
of Patan. Surac&rya was a highly intelligent scholar well versed in 
logic and poetics but was rather proud and of angry temperament. 

x From this fact we infer that, he was rightly called Gandharva as the title’used to 
be given in ancient times to one versed in curing persons bitten by serpents through 
magical powers. Sri Kalyanavijaya thinks that Gandharva VSdivetala Santisuri was a 
contemporary of Sri Devardhigani and assisted him in Agamavdcana, we should think, 
on insufficient evidence-See Vira-Nirvana Samvat and Jain Kala GaUana p. 118. 
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He was scolded by his preceptor for being cruel to his pupils and 
taunted that if he was so anxious to make his pupils great disputants 
why did he not himself go to the Court of Bhoja and defeat his 
famous disputants. On that he vowed to do so and ultimately went there 
and defeated all the disputants of the Court of King Bhoja. He was 
not, however, discreet and pointed out mistakes in the work on gram- 
mar composed by the king himself and would have been punished 
for his audacity but with the help of the poet Dhanap&la he secretly 
escaped from his OpSs'raya and safely reached Gujarfit. He was a 
Caityavasi as in fact his grand preceptor Govindasuri owned a Jain 
temple at Patan where male as well as female dancers used to dance 
on ceremonious occasions such as Parvas. When he entered the town 
of Dh5r5 and also on his return toPstan he rode an elephant. All 
this goes to show how Caityavasis flourished at the time at Patan. 

SrI jineSvarasCri 

We would now note the fact that Sr! Jinesvarasuri defeated in 
debate Caityav&si SSdhus at Patan in the presence of King Durlabharaja 
in s. y. 1080. According to the followers of Kharataragaccha the 
leader of the Caityavasis who lost in the debate was SuracSrya. 
At the date however DurlabharSja was not the ruler of PStan. From 
this day reformists gained ascendance and CaityavSsis became 
gradually extinct. 

Although Caityavasis met with a reverse in or about s. y. 1080, 
they did not all disappear from the scene at once. For over a hundred 
years thereafter we hear about them in some connection or other. 
Their influence however continued for a long time thereafter and a gradu- 
ally increasing number of Sadhus continued to be lax in the observance 
of the rules of conduct laid down for Sadhus; and ultimately about 300 
years back they were distinguished under the name of Yatis or Jatis. 
These may with some justification be called the successors to Caitya- 
vasis as the latter as also Sarupikas and Siddhaputras were of Par- 
svgpatyas, Naimittikas and the five kinds of fallen Sadhus viz. Pasatthas, 
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Avasannas, Kusilas, Samsaktas and Yathacandas. Reforms were intro- 
duced from time to time by various Acharyas like Sri Jagaccandrasuri, 
who received the title of Tapa by his great austerities and founded the 
Tapagaccha and Sri Hiravijayasuri of Tapagaccha and Sri Jinacandra- 
suri of the Ivharatara Gaccha in Akbar’s time and lastly by Pannyasa Sri 
Satyavijaya (s. y. 1674 tos. y. 1756) a/r amongst the followers of Tapa- 
gaccha and by Sri Ksamakalyana amongst the followers of Kharatara 
Gaccha. But Yatis and their chiefs called Bhattarakas have continued 
side by side with varying fortunes all the same. They might be compared 
with CaityavSsis and Sarupikas of olden times. They put on the 
white garments of Sadhus but would practice Vidya, Jyotis and 
Curna i. e. Magic, Astrology and Medicine. They lost most of their influ- 
ence and power over the Jain laity since the advent of Sri Atmaramaji 
alias Vijayanandasuri. They however still exist in comparatively small 
number and practice Medicine, Astrology and Mantra. The western edu- 
cation, the modern atmosphere and the activities of the other Sadhus have 
taken away most of their adherents. Generally the backward sections 
of the Jain population residing far away in small towns and villages 
beyond the influence of modern civilization and education still support 
them. Some of them have their hereditary JSgirs and allowances conferred 
on them by States for services rendered in the past by their predecessors. 
They earn their livelihood otherwise by practice of medicine. It should 
not be understood however that the reformed Sadhus did not or do not 
believe in Mantras. They are required for religious purposes to do Japa at 
least of Vardhamana vidya or Panca Parmesti Mantra. The Acaryas have 
to do Japa of Surimantra. The difference is in theory only, and it is 
that the reformed Sadhus are to be real Adhyatmikas and are not 
therefore to practice Mantras for gaining worldly prosperity or happi- 

* The reformed Sadhus of Tapagaccha since his time and those of Kharataragaccha 
from the time of Ksamakalyana commenced putting on yellow garments instead of 
white to distinguish themselves from others who continued their lax practices. These 
are known as ‘Sanivegis.’ Sadhus of Kharatara Gaccha have resumed putting on 
white garments.- 
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ness either for themselves or others. All however do not strictly observe 
this restriction and the conduct of those amongst Samvegi SSdhus 
also who take liberties in this respect is not approved of by ideal 
S&dhus. The fact however that Mantrav&da existed and exists amongst 
Jains cannot be denied by anyone. 

We would here note the names of the famous Jain MSntrikas * 
who flourished since 1080Vikrama era about which time the Caityavasis 
were defeated in the debate as already stated. Yasobbadrasuri of SSndera 
Gaccha, who died in 1096 Vikrama era we have already mentioned-(See 
supra pp. 194 et seq.) Abhayadevasuri, Vfrficarya, Jinadattasuri, Vadi 
Devasuri, Hemacandracarya, Malayagiri, Devendrasuri of Nagendra 
Gaccha of SerisS-Tlrtha fame, Sri PSrsvadevagani alias Candracarya 
(Circa 1203 s.y.) author of Upasargaharavrtti and PadmSvatyastaka-Vrtti, 
Sagaracandrasuri, Amaracandrasuri the author of Bala Bharata and 
several other works, B&lacandrasuri, Dharmaghosasuri of Tapagaccha, 
the Guru of Pethadashah who became very famous by his charities, 
Devabhadragani author of'Pratyangira-Ivalpa in Pr5krta,Purnakalasagani 
author of Sri Stambhana-Parsva-Jina-Stavana with commentary(circal307 
s. y.) Jinaprabhasuri, Jinakusalasuri, Bhuvanatungasuri and Merutungasuri 
of Ancalagaccha, Munisundarasuri Subhasundaragani, Hemavimalasuri, 
Jinacandrasuri (of Kharataragaccha, a contemporary of Akbar), 

* It is not possible to give an exhaustive list, as almost all the Sadhus of note who 
wrote any work in Sanskrta, Prakrta, Apabhramsa, or GujarSti include obeisance to 
Sarasvatl in the opening benedictory verses. Some like Amradeva and others are 
known as having their distinctive Mantras for worship of Sarasvatl, but no Mantric 
works of theirs are available nor any miraculous achievement of theirs known to us. 
Even such a prominent personality as Sri HIravijayasuri though known to have been 
opposed to performance of miracles or fortune-telling was a Mantrika he having achie- 
ved accomplishment in Surimantra.(See Hirasaubha gya poem cantos VlltoIX) Amongst 
Digambara Jains, besides the author of the present work, Sri Mallisenasuri, there were 
before him Sri Elacarya alias HelacSrya (who first composed, Jval&malini-Kalpa) 
and Sri Indranandi and after him Sri Subhacandracarya author of Jnanarnava and, 
Bhattaraka Subhacandracarya author of Ambika-Kalpa and others. 
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Upadhyayas Santicandra, Yasovijaya and Meghavijaya, and Viravijaya 
the poet who composed several Gujarati RasSs and Pujas, lyrical 
poems, Sajjayas and Stavanas (hymns). Coming to the modern times 
Sri Mohanlalji, as a memorial to whom a library and Pathasala are 
even now being conducted in Bombay, was a famous M5.ntrika. He died at 
Surat in 1963 Vikrama era. Amongst contemporary personages who have 
the reputation of being Mantrikas we may mention the famous Yogi- 
svara Acarya Sri Santivijayaji who is 'Guru’ to several rulers of the 
Native States of India. Only a few years back H. M. the king of 
Nepal sent a deputation to wait on him and honour him as ‘Rajaguru’ 
of Nepal. We may also mention Sri Jayasimhasuri who has drawn all 
the Yantras in this work and other works like Mahaprabhavika Nava- . 
smarana, MantradhirSja Cintamani etc. published by the publisher of 
the present work. The writer has come in close contact with Sri 
Jayasimhasuri and has great regard for his knowledge of Mantrasastra 
and Jain Architecture. 



Mantrikas Subsequent to 1080 Vikrama era. 

W E shall now make a few observations on the lives of the various 
Mantrikas mentioned above, referring specially to their magical 
powers and miraculous achievements. 

SrI abiiayadevasOri 

Sri Abhayadevasuri is the famous Acharya who has commented 
on nine out of the eleven Arigas-Jain sacred scriptures. His parents 
were Mahidhara and Dhanadevi of Dhfirfi. He was initiated by Sri Jine- 
svarasuri already mentioned. Achfirynship was conferred on him at 
the age of 16 years about 10SS Vikram era. The nine commentaries 
on the nine Arigas mentioned above were written by him at the in- 
stance of Sfisanadevi who as the legend goes made a present of one 
of her ornaments bedecked with jewels to provide moneys for making 
the first copies of the nine commantaries. He also wrote a Bhasya- 
gloss on his preceptor’s work ‘Satsthanaka’ and SangrahanT on the 3rd 
Pada of Prajnapana and commentaries on UpSriga Uvavai and Hari- 
bhadrasuri’s Pancfis'aka. He also wrote Agama-Astottari and Aradhana- 
Kulaka. Sri Abhayadevasuri’s health was greatly impaired by the conti- 
nuous strain of writing the voluminous commentaries and when he went to 
Dholka after completing them he suffered from a skin disease. He was, 
however, cured of the same by Dharanendra. Thereaf ter being directed by 
Dharanendra, he went guided by a goddess in white to a place on the 
bank of the river Sedhika-near modern Cambay and discovered the idol 
of Sri Parsvanatha by reciting the Jayatihuana hymn composed by him 
extempore. It is said that the last two verses of the hymn having 
special magical effect were kept secret at the instance of the presiding 
deity Dharanendra. The idol is known as Sri Stambhana Parsvanatha and 
the place Stambhanapura, (modern Thambhana) a village near Cambay. 
The supervision of the construction of the temple of Sri Stambhana 
Parsvanatha was entrusted to Sri Amresvara, a pupil of Mallavadi of 
Mehsana, and he was paid one Dramma (a silver coin) per day as remu- 
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neration. This is very significant and shows the depth in the downward 
tendency to which the Caityavasis had sunk. 

Amresvara, however, lived like a true Sadhu obtaining his food by 
begging and applied his remuneration to the construction of a small temple. 

Abhayadevasuri died in 1135 Vikrama era at Kapadvanj. 

SrI vIracArya 

Sri Viracarya was a contemporary of King Siddharaj of Gujarat. 
In his biography contained in Prabhavakacaritra details about the place 
and date of his birth and parentage are not mentioned nor are the 
dates of his initiation or death given. He was a pupil of Vijayasimha- 
caryd of Sandilla Gaccha. Once Siddharaj out of kingly pride told 
the Acharya that his importance was due to the King’s friendship. 
Thereupon the Acharya informed Siddharaj of his intention to leave 
his capital immediately. Siddharaj said that he would not allow him 
to leave his capital. Thereupon the Acharya flew away by his miraculous 
power from Patan to Pali in M&rwar. King Siddharaj coming to know 
of it sent his ministers to request him to come back to Patan. The 
Acharya however did not immediately return but promised to go there in 
due course. He defeated several noted disputants in religious debates 
at several places including Gwalior. The King of Gwalior thereupon being 
pleased with him presented to him the royal paraphernalia. Thence he 
went to Nagore. Siddharaj again sent his ministers to escort the Acharya 
back to Patan and accordingly he returned there. He defeated there a 
Sankhya disputant named Vadisimha carrying on his debate in verse, 
employing the metre and figure of speech stipulated by his opponent. 
It is stated in his biography that he owned a Caitya (temple) and that 
at Siddharaj’s request he recited a benidictory verse on the occasion 
of Siddharaj’s leading an attack on Malwa. As Siddharaj succeeded 
in his said expedition, on his return he hoisted a flag on Viracarya’s 
temple. Thence started the practice of hoisting flags on Viracarya’s 
temple whenever important missions were undertaken. Some remnants 
of Caityavasi practices can be noticed in Viracarya’s life. It shows 
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that the influence of Caityavasis persisted fora considerable time after 
1080 Vikrama era. 

Viracarya was endowed with such miraculous power through 
worship of Sarasvatl, the goddess of learning, that he once made even 
a girl of five years successfully carry on a learned debate with a 
Digambara dialectician named Kamalaklrti on the subject whether 
women can attain salvation. 

§Rl JINADATTASURI 

Sri Jinadattasuri was born in s. y. 1132 of Vacchiga father 
and Bahadadevi mother of Humbada caste at Dhavalak (modern 
Dholka). He was initiated in s. y. 1141 by Sri Dharmadeva a pupil 
of Sri Jinesvarasuri. He was ordained Acharya and was declared suc- 
cessor to Sri Jinavallabhasuri (who had died in s. y. 1 167) by Sri 
Devabhadracarya (a pupil of the famous Nav&ngavrttikara Sri Abhaya- 
devasuri) in s. y. 1169 and received the name, ‘Sri Jinadattasuri.’ He 
was thus a contemporary of the famous Vadi Devasuri and Kalikala- 
sarvajiia Hemacandracarya. He was a great Mantrika and was 
successful in securing control through S&dhana over the famous 52 
Viras (Powerful male Mantric deities) and 64 Yoginis. (Powerful female 
Mantric deities) as also 5 Piras x presiding over and having their abode 
at the confluence of the five rivers named Panjnad with the Indus in 
the Panjab. At Ajmer he secured control over the deity presiding 
over lightning and obtained a boon. He made thousands of people 
of all castes including several princes embrace Jainism by his preachings 
and miraculous powers. He warded off an epidemic at Vikramapura, 
modern BikSner, and thousands embraced Jainism as a result. It is said that 
a Jain layman named Nagadeva worshipped Sri Ambika to find out who was 
the ‘Yugapradh&na’, the leader of the age, and Sri AmbikS wrote a verse 
in his palm and said that he who would read the verse was the Yuga- 
pradhana. Nagadeva went round showing his palm and ultimately came 


* See p. 243 post for S&dhana of 5 Piras. 
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to Sri Jinadattasuri who put Vasa (fragrant powder made of Sandal- 
wood saffron etc.) on his palm and asked his pupil to read it and to 
the surprise of the hearers he read the verse which mentioned the name 
of Sri Jinadattasuri as Yugapradhana.+ The verse ran as follows : 

s sfars, grcrarct II 

His favourite Mantra was 'Om Hrim Namah’ which he recited 
crores of times. Sri Jinaprabhasuri describes it in his PadmSvatl Catuspa- 
dik5 and attributes it to Sri Jinadattasuri (See Appendix 10 vv. 16-18). 
Sri Purna Kalasagani, in his commentary on v. 1 of his Mantric hymn 
of Sri Stambhana P&rsvan&tha (p. 50 Jain Stotra-Sandoha Vol. II), 
cites two verses describing the said Mantra and attributes the same 
to Sri Jinadattasuri.* The said verses are really taken from Sri Bhairava 
Padm&vatl Kalpa, Ch. Ill, and are verses 33 and 34 there. They 
describe the EkSksari Mantra of Sri Padm&vatl. As Sri Jinadattasuri 
was probably the first Acharya to propound the said Mantra amongst 
Svetambara Jains, it is attributed to him. The worship of Sri .Padma- 
vatl appears to have become more popular amongst Svetambara Jains 
about his time. x Sri Jinadattasuri and Sri Jinakusalasuri and Sri 
Jinacandrasuri, whose achievements are recorded below, are said to 
respond to devotional Mantric invocation even after their death. They 
are known under the honorific title ‘Dadaji’ or grandfather as they 
promptly fulfil the desires of their devotees and protect them as a 
grandfather would protect his grand-children. They can, therefore, be 
said to be M&ntrikas par-excellence. They are worshipped and invoked 


t-This title is mentioned Kharatara in the colophon of the palm-leaf Ms. of Pattavali by 
Jinacandra written in 1171 Vikrama era. See Catalogue of Jesalmere p. 17 under No. 150. 

* For an explanation of the discrepancy see p. 229 post. 

x See SupSsanahacariyam (s.y.ll99)p. 131, verse 54 for a reference to Sri Padmavati 
as a very famous Vidya: 
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like Sri Gautamaswami and Sri Vajraswami. They were all ideal Gurus 
and it is through such Gurus that Gurupujaon which special stress is 
laid in Mantras'astra can be justified. 

Sri Jinadattasuri was also a scholar and composed Ganadhara- 
sardhasataka, Ganadhara-saptati, Sandehadolavali, Carcarl Prakarana, 
Kalasvarupa Dvatrimsika, Upades'arasayana, Prabodhodaya, Pada- 
sthapanavidhi, Pattavali and several Kulakas and Stotras. He died at 
Ajmer on Thursday, on Asadha Sud 11th, 1211 Vikrama era. A shriue 
was constructed in his memory on Visalapur lake and his footprints were 
installed therein. The said shrine still exists and the place where it 
is situate is known as Dadawadi. The footprints of Sri Jinalrusalasuri 
mentioned below-, are also installed there. 

VAPI DEVASOri 

Vadi Devasuri was a contemporary of the famous Mantrikas Sri 
Jinadattasuri, Sri Hemacandracharya and Sri Malayagiri. He is famous 
for his historic debate with Digambara Sri Ivumudacandra, which took 
place in 1181 Vikrama era at Patan in the Court of Siddharaj Jayasing 
King of Gujarat, in wdiich he successfully established that women can 
attain salvation. The debate between them was as representatives of 
the two main factions of the Jains, Sri Devasuri representing the 
Svetambaras and Sri Kumudacandra the Digambaras. The condition of 
the debate w r as that whosoever was defeated therein should leave the 
province of Gujarat with his followers. Sri Devasuri succeeded in the 
debate and Sri Kumudcandra had to leave Gujarat with his followers. 

Siddharaj offered one lac gold mohurs to Sri Devasuri on his 
succeeding in the said memorable debate which was however refused 
by him in conformity with the rules of conduct for Sadhus. The said 
sum was thereupon spent by Siddharaj in the construction of a ten# 
wherein quddruple idols of Sri Rsabhdeva were got installed by f° ur 
Acharyas in 1183 Vikrama era. 

brl Devasuri w^as born in a Pragvat faihily of Devanaga and 
JinadevI parents in Madahrta in Gujarat (Modern Madua near hit. 
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Abu) in 1143 and was initiated by Sri Municandrasuri in 11.52 and 
was ordained an Acharya in 1174 Vikrama era. He wrote Pramana- 
naya-tattvaloka containing 374 aphorisms on Jain logic and an 
encyclopaedic commentary thereon named Syadv&da-Ratnakara . said 
to be of the size of about 84000 verses of which a portion of. about 
20000 verses in size is still available. The said work is a standard 
work on Jain logic and is a testimony to the great acumen and the 
vast knowledge of the various systems of philosophy of its learned 
author. 

There is a curious magical bout recorded to have taken place 
at Broach between Sri Devasuri and a Yogi named Kanhado who 
had with him different kinds of snakes with deadly poison. The Yogi 
prompted them to bite Sri Devasuri and the latter drew three lines 
around him which they would not cross. On that the Yogi let loose 
a pair of snakes one riding the other. They approached the magical 
boundary and one of them, the rider, rubbed it off with its tongue and 
they were about to proceed onwards when the goddess Kurukulla, who 
•was pleased with Sri Devasuri, in the form of a kite picked off both 
the snakes. Thus ended the bout in which Sri Devasuri triumphed 
over the Yogi. There is a Mantric hymn of Sri KurukulladevI composed 
by Sri Devasuri still available which is believed to be of such miraculous 
efficacy that those who recite the same are said to be safe from the 
danger of snake-bites (See p. 230 Jain Stotra-Samuccaya). Both Sri 
Devasuri and his preceptor Sri Municandrasuri have composed Mantric 
hymns of Sri Kalikupda-ParsvanRtha (See p. 118-120 Jain-Stotra- 
Sandoha). 

. It would appear that Sri Devasuri having been a grand pupil of 
Gandharva * Vadivetala Sri Santisuri must have inherited from him the 


* It appears from the biography of Sri Santisuri that a serpent goddess (Naginl-devx) 
.used to attend his preachings. It shows his connection with serpent deities and elu- 
cidates his title of Gandharva. Sri Devasuri cured minister Ambaprasada who was 
bitten by a snake while gping up Mt. Abu. Reaching the top thereof, he-made obei- 
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Mantras andVidyas which ensured protectiontothe Sadhaka againstsnakes 
and success in debates. As S&ntisuri had achieved extraordinary success 
in the Sadhana of Sarasvatl his grand-pupil also must have been 
similarly successful. His other M&ntric achievements in removing the 
troubles created by the said Kumudacandra are described in his bio- 
graphy in Prabh&vakacaritra and elsewhere and we need not narrate 
them here. He performed installation ceremonies in new temples 
constructed at Falodhi and Arasana (modern KumbhSLria near Mt. 
Abu) in 1204 and died in 1226 Vikrama era. 

SrI hemacandrAcArya 
Sri malayagiri and Sri devacandrasOri 

Tradition says that Sri Devacandrasuri Sri Hemacandracarya 
and Acharya Sri Malayagiri jointly performed the Sadhana of Siddha- 
cakra and obtained boons from the presiding deity. Sri Hemacandr&carya 
was granted the boon which endowed him with powers to convince 
king of the truth of the Jain doctrine and to make him accept the Jain 
faith, Sri Malayagiri obtained the boon enabling him to comment on 
the Jain canon and Sri Devacandrasuri, by the boon, secured to himself 
power by which Vira-deities may be at his command so that he might 
get them transfer temples idols and things from distant places whenever 
he desired. Now Devendrasuri, the Acharya who actually installed in a te- 
mple at Serisa idols brought there in a single night from AyodhyS to Serisa 
was of NSgendragaccha and flourished later (Circa 1264 Vikrama era). 
He could not, therefore, be one of the three Acharyas concerned in 
the aforesaid Sadhana. This anachronism can be explained by the 
supposition that the Acharya concerned was Devacandrasuri, the pre- 
ceptor of Sri Hemacandracarya and not the said Devendrasuri. He 
might have been the recipient of the said boon. He was actually 

sance to Sri Rsabhadeva and then before Sri AmbikSdevi he recited -a hymn in her 
praise on which she appeared before him and advised him to return immediately to 
P&tan as his preceptor was destined to die there after eight months from that day. 
Sr! Santisuri is also credited with the restoration of ArigavidyS, 
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credited with powers to turn base metals into gold. It is a well known 
fact that Sri Hemacandracarya made king Kumar apala accept the Jain 
faith and the latter issued proclamations prohibiting killing of living 
beings for any purpose whatsoever. Sri Hemacandracarya wrote Yoga- 
sastra which describes four kinds of Dhy&na viz. Pindastha, Padastha, 
Rupastha and RupStlta and while describing Padastha Dhyana sets 
forth several Mantras meant for obtaining salvation as well as other 
worldly objects. * He was an encyclopaedic writer of very versatile 
intellect and wrote standard works on every branch of literature which 
need not be recounted here. His works include Sanskrta and Pr&krta 
grammar, lexicon, logic, metrics, poetics, poetry, biographies and history. 

In more senses than one he was an epoch-making Ach&rya 
and a great scholar. Not only was he a Jain scholar but also the 
foremost savant of his times and the foremost savant of Gujarat for 
ages to come. He has, therefore, rightly received the title of ‘The 
omniscient of the Kali Age.’ 

We have already referred to his having received a boon from Sara- 
svatl and his works bear ample testimony to his having been a divinely 
gifted scholar and a genius. The hymn to Sarasvatl contained in Appendix 
No. 13 hereto is really his composition and is wrongly attributed to an un- 
known Sivaryfi. only through misapprehension. It seems practical Yogahad 
acquired much popularity by his times, and that explains his dilating on 
Hatha Yoga practices in his Yogas&stra. He was born at DhandhukS 
in a Modha Bania family of Caeca and Cahini parents on KSrtika Sukla 
15th, 1145, Vikrama era. He was initiated by Sri Devacandrasuri in 1154 
and was ordained Acharya in 1162 at Nagore in Marwar. He was 
present in the Court of Siddharaj with Sri Devasuri in 1 181 Vikrama 

* He has composed ‘Arhannamasahasrasamuccaya’, a hymn containing a thousand 
names of Sr! Arhan-Tirthankara, which is one of the five parts (Pancanga) of Man- 
trie worship. It is published in Jain-Stotra-Sandoha, Pt. I, pp. 1-13. Amongst these 
names the following as epithets of Tirthankara are significant : 
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era at the time of his said memorable debate. He was on the best 
of terms with King Siddharaj and composed his famous Sanskrta and 
Prakrta grammar Siddhahema at his instance. He was a ‘Guru* of 
King- KumSrap&l in every sense of the term. 

Sri Hemacandracarya cured minister Ambada (the second son 
of Minister Udayana) who was seriously affected in health under the 
malefic . influence of Yoginis at Broach when engaged at the instance 
of Sri Hemacandracarya in carrying out the repairs of the old wooden 
temple of Sri Munisuvratasw&mi. It is narrated in his biography how 
Sri Hemacandracarya accompanied by his pupil Sri Yasascandragani 
went to the temple of Sri Saindhavadevi outside the fort of Broach 
making offerings (Bali) at various stages and ultimately pursuaded Sri 
Saindhavadevi to order the Yoginis leave off affticting the minister 
Ambada. This incident illustrates the MSntric accomplishments of the 
great Ach&rya. * 

Further when King Kum&rapSla was threatened with an invasion 
by the King of Kaly&nakataka Sri Hemacandracarya recited Surimantra 
and was informed that the said King would die on the 7th day on 
the way and his army would withdraw. As a result of Sri Hemacandra- 
c&rya’s preachings King Siddharaj built two temples ‘RSyavihara’ and 
‘SiddhavihSLra’ and King Kum&rap&la built ‘Kumara Vihara’, ‘Tribhuvana 
Vihara’, ‘Tri vihara’ arid several other temples. 

Acharya Malayagiri is an exceptionally lucid commentator of 
great acumen and independence of thought.- His life very probably 
extended from about 1150 to 1220 Vikrama era. In his commentary 
on Sri.Avasyakasutra at p. 11 he cites the 30th verse of Hemacandra- 
carya’s Anyayoga-vyavaccheda Dvatrimsika and there mentions him 
by the respectable title of . ‘Guru’. It is therefore possible that Sri 
Hemacandracarya- may have been at least his Vidyaguru. - 

* He was respected by all Plthas (deities thereof) Jalandhara and othersrSee Prabha- 
vakacaritra P. 341 v. 748 of his biography. • : 
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: Sri PARSVADEVAGAtfl ALIAS SrI CANDRAStfRI ' 

Sri P&rsvadevagani received the name of Candrasuri when he 
became Ach&rya. He was a pupil of Sri Dhanesvarasuri of Candrakula. 
There are several commentaries written by him on some of the sacred 
scriptures of the Jains especially on the five Upangas going under 
the name of Niray&valis. He also composed ‘Sukhabodha S&m&c&ri,’ 
a work on rituals for Sadhus as also laymen which includes a chapter 
on installation ceremonies. The Up5.nga commentaries and ‘Sukhabodha 
SSmacari’ are composed by him under the name ‘Candrasuri*. There 
is a Panjika commentary written by him in 1169 Vikrama era under 
the name of P&rsvadevagani on Sri Haribhadrasuri’s commentary on 
the manual of Buddhist logic ‘Ny&ya-Pravesa* by the famous Buddhist 
Acarya DinnSga. Among his Mantric writings are his commentaries 
on Sri Bhadrabahu’s hymn ‘Uvasaggaharam* and the hymn ‘Sri 
Padmavatyastaka.’ He shows therein intimate knowledge of Mantra- 
sastra.* He flourished from about 1150 to 1228 Vikrama era. 

SrI SAGARACANDRASORI (Circa 1246 Vikrama era) 

Sri Sagaracandrasuri is the author of Sri Mantr&dhir&ja Kalpa, 
a work in five Patalas (chapters) on the famous Mantradhir&ja of Sri 
Parsvanatha, as propounded by Kamatha, giving details of worship of 
Sri Parsvanatha, diagram, Dhyanas of Vidyadevls Sasanayaksas. 
Sasanayaksinls and Satkarma and several other Mantras incidentally. + 
The author states in the colophon that the said work was one of the nine 
Kalpas relating to Pratyangira and others. The said statement is sufficient 
to establish the Mantric character of the author. He has also stated 
in the fourth Patala that he is giving details from various old Kalpas. 

* At one place he refers to Sri Candrasena Ksam53ramana.as an old and recognised 
authority. The title of . KsamSiiramana shows that he must have flourished when 
Purva literature was not entirely lost. . 

+ He gives the following Mantra of Sri Padm2.vati, p. 264 Mantr2.dhiraja CintSmani: 

I# W: II . 



222 


INTRODUCTION 


• As there have been several persons bearing identical names it 
is difficult to state with certainty who amongst them was the author 
of the said work. From the references however in the said work to 
Sriprabha, Nemiprabha, Lalitaprabha, Sri Padmadeva and others we 
think that he probably belonged to RSjagacclia and was the pupil of Sri 
Nemicandra. His pupil Manikyacandrasuri wrote in 1246 Vikrama era the 
commentary named Sanketa on Kavyaprakasa of Mammatficarya and 
Parsvacaritra (1276 Vikrama era) and also SantinSthacarita. 

SrI amaracandrasuri 

Sri Amaracandrasuri, author of B&labh&rata Mahakfivya ranks 
among the great classical Sanskrta poets and his fame is not restricted 
merely to the Jain world but has spread far and wide amongst all 
Sanskrta-knowing people. He was a contemporary of ministers VastupfLla 
and TejapSla and flourished in the 13th century of the Vikrama era. 
He is known as a Siddha-S&rasvata Kavi i. e. one who has been 
fortunate in securing the favour of the goddess of learning Sarasvatl 
by her M&ntric worship. His life is described in Sri Rajasekharasuri’s 
Prabandha Kosa from which an extract is also given in the introduc- 
tion to his poem B&labharata published by Nirnayas&gara Press. It 
is stated in his said biography that he obtained a Mantra for worship 
of Sarasvatl from Kaviraja Amarasimha, * a devotee of his preceptor 
Sri Jinadattasuri of Vayadagaccha, and successfully performed the 
Sadhana of Sarasvatl, for twenty one days accompanied by necessary 
Homa. At the end of the said SSdhanS Sarasvatl appeared before 
him, in her divine form, at midnight from the disc of the moon that 
had risen in the sky, gave him nectar from her own bowl to drink and 
gave him the boon that he might be an accomplished poet honoured 

* He was a protegee of Vastupala and wrote Sukrta Sarikirtana praising the good 
deeds of the minister Vastupala. At the end of each of its 11 cantos five verses are 
by Sri Amaracandrasuri in course of which he' praises the poetic powers of Amara- 
simha and calls him the full-moon of the great ocean of nectar of Sarasvatl. This 
shows the great regard he had for Amarasimha. 
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by all the kings. His preceptor Sri Jinadattasuri was accomplished in 
Yoga and knew the art of animating the dead body of any creature 
by transferring his soul to the same. He belonged to the line started by 
Sri Jinadevasuri whose life and miraculous achievements are described 
in Prabhavakacaritra. 

As in his poem B&labh&rata he introduced an original comparison 
comparing the VenI (a braid of hair) with Krp&na (Sword) he became 
known in the poetic world as ‘ Venikr pano-marah. ’ Here is the saidverse:- 

Visaladeva King of Gujarat having heard of him as a great poet sent 
his minister Vaijala to invite and escort him to his capital Dholka. 

Thereupon Sri Amaracandra went to his Court. Here various 
poets at the instance of the King proposed to him 108 sama- 
syas-parts of stanzas for appropriate completion by him which he did 
immediately to the satisfaction and delight of all.. The Court and the King 
were so much engrossed in this pastime that they sat there without rising 
for meals till the evening, which shows Amaracandrasuri’s powers to 
keep his hearers delighted and spell-bound. The King thereupon remark- 
ed that Amara was really the universal monarch of poets. x We would 
cite here only one SamasyS proposed by the poet NSlnaka for comple- 
tion by Sri Amarcandrasuri. It is T which was 

completed thus: 

Besides B&labh&rata he composed ‘Padmananda Mahak&vya’ Kavi- 
kalpalatH with Kavisiksa commentary, Chandoratn&vali, and Sy&disamu- 
ccaya. His Suktavali, Kal5.-Kal5.pa, Alankaraprabodha and Kavyakalpa- 
lataparimala with Maiijari commentary are not yet found. 


x ‘$osi sfourc: |* 
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SrI bAlacandrasOri 


Sri Balacandrasuri was born at Modhera in Kadi of Brahmana 
parents Dharadeva and Vidyut. He was named Munjala. He was 
initiated by Sri Haribhadrasuri. The best part of his life was spent in the 
later half of the 13th century of the Vikramaera. Padmaditya the 
famous Rajaguru of Chaulukyas was his teacher. He obtained Sarasvata- 
Mantra from Udayasuri, an Acharya in the line of the famous Vadi- 
devasuri. He wrote the famous MahakSvya Vasantavilasa in the 
beginning of which he himself mentions his having worshipped Sara- 
svatl and having obtained a boon from her to be a MahSka vi-great 
poet like Kalidasa. He also describes himself as the adopted son of 
Sarasvati (VSgdevIpratipannasunu). He was thus a Mantrasiddha. He 
must have written some works on Mantras as would appear from his 
short Pratyangira-Kalpa in the form of a hymn. The writer has in his 
possession the said Pratyangira Stotraof 25 verses. We give below the 
opening verse, and also the last verse as it mentions the name of 
the author. 


sii^r 







From .the reference in the last, verse to DivySgamS one might surmise 
that he was a student of the Divyamarga of the Saktas and their 
Agamas. He also wrote a drama named Karup5-Vajr5yudba and 
commentaries on the two noted works of his contemporary Asada named. 
Vivekamarijari and Upadesakandali. He has been praised by Sri Pradyu- 
mnasuri in his ‘Samaradityasamksepa’ as the author, of many Prabandhas. 
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He was praised also by the minister VastupSla for his high poetic merit.* 

SrI dharmaghosasOri 

Sri Dharmaghosasuri was a pupil of the famous Devendrasuri* 
of Tap&gaccha and became the 46th pontiff. He was born at Ujjain 
of a merchant Jinabhadra about the end of the 13th century of the 
Vikram era. His name was Bhlmasimha. His elder brother was named 
VIradhavala. As a result of Sri Devendrasuri’s preachings, when VTra- 
dhavala was about to marry, he renounced the world and was initiated 
in 1302 Vikrama era. Sometime thereafter his younger brother 
Bhlmasimha was also initiated. The former was given the name of 
VidySnanda and the latter DharmakTrti. In 1323 the former was 
ordained Acharya and the latter Upadhyaya. Both Sri Devendrasuri 
and Sri Vidyananda died in 1327 at an interval of 13 days and there- 
after in 1328 DharmakTrti was ordained Acharya and named Sri Dhar- 
maghosasuri. He was a great Mantrika and possessed prophetic powers 
of divining future. Minister Prthvldhara alias Pethad, when in ordinary 
circumstonces approached him to take a vow not to retain in his possession 
or enjoyment properties aggregating in worth over one lac rupees. Sri 
Dharmaghosasuri having known by his prophetic powers that he would 
attain great prosperity and become extremely wealthy in future asked 
him not to take such avow. Ultimately Pethad became a great man and 
a minister of the King of Mandavagadha and acquired much wealth, a 
large portion of which he spent in building 84 temples and constructing 
seven Bhandaras or libraries for keeping manuscripts of Jain religious 
and- secular literature. He also celebrated the entry of Sri Dharma- 

* 3ST sgfri: I 

* He is famous as the author of five new Karmagranthas-works on Karma philo- 
sophy with commentaries, three Bh&syas, Vandaruvrtti, Sadhusam&cari, Sraddhadi- 
nakrtya with a, commentary, commentary onDharmaratnaprakarana, SudarSanacarita, 
Siddhapancaiika with a commentary, Siddhadaridika several hymns, Kulakas and a 
Surimantra Kalpa. 
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ghosasuri in M&ndavagadha spending a very large amount. He had 
an only son Zanzana who also was very religious and became famous 
for his charities. 

We shall now shortly describe Sri Dharmaghosasuri’s miraculous 
achievements. In PrabhasapStana by reciting a M&ntric hymn he made 
the rising sea offer jewels to the Jain temple on its shore. There he 
made the old heretic Kapardi Yaksa, who appeared before him attracted 
by his contemplation, accept the Jain faith and undertake the duty of 
protecting the idol of Sri Jina. Once he punished the women who sought 
through charmed food to adversely affect Jain Sadhus but let them 
off when they begged his pardon and prayed for mercy. He himself 
was once adversely influenced magically in the midst of his religious 
discourse at Vijapur(Gujarfit) by female magicians of a different pursuasion 
who created obstruction in his throat with a view to affect his voice. 
They were thereupon paralysed and stuck to the ground, where they 
were seated, by the AchSrya, and were let off only when they promised 
not to trouble any one of his followers. His most important Mantric 
bout was with a Yogi at Ujjain who would not allow any Jain Sadhus 
to remain there in peace for any length of time without creating various 
troubles for him. As was his wont, he threatened the disciples of Sri 
Dharmaghosasuri, when once they went to Ujjain along with their 
preceptor. They did not however pay heed to his threats and only 
informed their preceptor about them. Very soon the Yogi giving vent 
to his ire created sw r arms of ferocious rats in the Upasraya-the place 
for stay of the Sadhus. Sri Dharmaghosasuri thereupon recited Mantras 
over an earthen pot, which v'as covered up with -a piece of cloth, and 
the Yogi was compelled to come down there crying with excruciating 
pain. He asked to be. forgiven for his malicious misdeeds and was let 
off on his promising not to trouble any Sadhus in future. Sri Dhar- 
maghosasuri was once bitten by a snake and informed by his prophetic 
powers the Jain Sangha assembled there that a man with a bundle of fuels 
who would be entering the city-gate at a particular time w'ould have 
in the bundle a medicinal herb which was an antidote and a positive 
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cure for snake — bite. It was thereupon procured and Sri Dharamaghosasuri 
was cured. As a penance for using green herb, even when faced with 
such situation, against • the rules of conduct for S&dhus he gave up all 
sweets, milk, curds, ghee, oil etc. for the rest of his life and lived only 
on Juwari-bread. 

He composed many hymns some of them being Mantric. He 
also composed Sangh&c&ra-vrtti and KalasaptatikS., Samavasarana 
Kayasthiti and Bhavasthiti Prakaranas. 

His pupil was Sri Somaprabhasuri who was so strict in observing 
the rules of conduct for Sadhus that apprehending possible abuse he 
did not accept the book of magic which was offered to him by his 
preceptor Sri Dharmaghosasuri. This throws a considerable light on 
the high ideals and selfless and pure life led by these Sadhus. 

SRI DEVABHADRAGANI 

There is a Pratyangirakalpa in Pr&krta consisting of 76 verses 
by Sri Devabhadragani who describes himself in the last verse thereof 
as a bee in the feet of Pradyumnasuri and alludes to Devendra and 
Munlndra. He is not, therefore, the famous Up&dhySya Devabhadragani 
of Caitravalagaccha the preceptor and co-worker in the KriyoddhSra 
(the reinstatement of the original religious practices and observances) 
of the famous Sri Jagaccandrasuri who having remained invincible in 32 
debates with Digambara ciilecticians in the Court of King Jaitrasimha 
of AghSta(near modern Udaipar) received the title of ‘HIrala’ i. e. ‘Dia- 
mond’ meaning of ‘adamantine quality’ and also the title of ‘Tap§.’ because 
of the performance of severe austerities and gave that name to his Gaccha, 
which till then bore the name of Vadagaccha or Brhadgaccha, in 
1285 of Vikrama era. He must have been a pupil of the famous scholar Sri 
Pradyumnasuri * who wrote Samar&dityasamksepa in 1324 Vikrama era._ 


* He also wrote Pravaj y5.vidh§.na in 1338. He also critically examined and revised 
works of Udayaprabha, Devendra, Dharmakumara, PrabhScandra, Balacandra, MS- 
naturiga, Munideva, Ratnaprabha, Vinayacandra and others. 
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The reference to Devendra might be to Devendrasurl (a pupil of Sri- 
Candrasuri of Candragaccha) whose Upamitibhava-Prapanca, — Kath5- 
SaroddhSra was revised by Sri Pradyumnasuri and the reference to 
Munindra might be to Munideva in the line of Vfidi Devasuri who wrote 
Ssntin&thacaritra in 1322 Vilcrama era and also a commentary on Dharmo- 
pades'amS.15. Both were revised by Sri Pradyumnasuri. Both flourished 
circa 1300 Vilcrama era. The date of Sri Devabhadragani author of 
Pratyarigirakalpa would therefore be ‘the same. Worship of PratyarigirS 
seems to have become popular amongst Jains about this time, as Sagara- 
candrasuri already described above also wrote a Pratyangira Kalpa. 
There is no wonder that her worship was popular as she is conceived 
its a deity counteracting the malevolent KrtyS as well as all kind of Mantric 
influence of others from the time of Atharvaveda as her name literally 
means counter to Arigirasi. e. adverse Man trie practices of Atharvaveda. * 

SRI PUR^AKALASaGASH 

Sri Purnakalasagani was a pupil of'Sri Jinesvarasuri of Kharata- 
ragaccha and flourished circa 1307 Vilcrama era. His Mantric hymn 
‘Sri Stambhana-P5rsvan5tha-JinaStavana and its commentary establish 
him not only as a M&ntrika but also as one proficient in the use of 
medicinal herbs. It also appears from some of the Mantras contained 
in his said commentary that a beginning was already made to assimilate 
non-Jain Mantras* some of them being on a par with Sahara Mantras. x 

* "The oldest name, however, by which this Veda is known in Indian literature is 
Atharvahgirasah, that is "the Atharvans and the Angiras.” The two expressions 
atharvan and angiras, however designate two different species of magic formulas; 
atharvan is “holy magic, bringing happiness," while angiras means “hostile magic, 
black magic." Among the Atharvans, for example, are the formula for the healing 
of diseases, while among the Angiras are the curses against enemies, rivals, evil 
magicians and such like." 

P. 120 History of Indian Literatute Vol. 1 by M. Winternitz. 

X qjh qsiisjt 

srafcr srrcre li*n° 'i 3 atai. 

x See commentary on V. 37 of the hymn.. 



SUBSEQUENT MANTRIKAS : SRI ]INAPRABHASURI 


229 


In his commentary on the first verse of the said hymn he quotes 
verses 33 &34 from Ch. Ill of Sri Bhairava Padm&vatl-Kalpa wrongly attri- 
buting them to Sri Jinadattasuri. A possible explanation of 'the mistake is 
that Sri Jinadattasuri must have incorporated some portions including the 
said verses, of Sri Bhairava Padmavat! Kalpa in some work of his own, 
possibly a work on HrimkSra or M5.y5.blja which Mantra is known to be a 
favourite Mantra of Sri Jinadattasuri, and since his time of the followers of 
Kharataragaccha, and then amongst all the Jains. The dates of his birth, 
initiation etc. and details of his parentage and place of birth are not 
known. He studied under Sri JinaratnS.c5.ry a. There is no doubt that 
he was a very learned man as his commentary on Sri Hemacandraca- 
rya’s Prakrta Dvy5.sraya K&vya composed in 1307 of Vikrama era 
shows conclusively. 

SrI JINAPRABHASOri 

The exact years of the birth and the death of Sri Jinaprabha- 
suri are not known, but his life most probably extended from about 
1320 to 1390 Vikrama era.* It appears from an account contained in 
a Pattavali of. the 17th century that he was the third or the fifth son of 
a Bania merchant of T5.mbi Srim&la Gotra who lived at Zuznu (VadodrS 
according to another version) in V5.gada. According to an older account 
the merchant lived at Sohilav&di or Mohilavadi and his name was 
RatnapSla. His wife Khetalladevi gav.e birth to a son named Subhata- 
pala who was initiated in 1326 or 1336 Vikrama era, by Sri Jinasimha- 
suri of Kharatagacclia at the suggestion of Sri PadmSvatldevI who 
promised to be the tutelary deity-IstadevatS of the suggested pupil. 

* In the addendum to Kann5.naya-Mah&vira-Kalpa by Sri Vidyatilaka (alias Soma- 
tilakasuri, a pupil of Sri Sanghatilakasuri who has described Sri Jinaprabhasuri as 
his Vidyaguru although he was a pupil of Sri Guna^ekharasuri), Sri Jinaprabasuri is 
described as living and his doings upto 1390 Vikrama era are narrated. 

As Ibn Batutah the famous Moorish traveller, who came to the Court of Mahomed 
Tughlaq adout 1390 Vikrama era does not mention Sri Jinaprabhasuri, although he 
describes several prominent persons in the Courts it may be presumed that Sri Jin- 
prabhasuri was not living then. 
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This Subhatapala was given the name of Sri Jinaprabha on initiation 
and ultimately became Sri Jinaprabhasuri. Sri Jinasimhasuri appointed 
him as his successor at KidhiwSnS in 1341. He performed the S§dhan§. 
of Sri PadmavatidevI some time after his initiation, as directed by his 
Guru, and Sri PadmSvatl appeared before him and promised to attend 
whenever invoked. + Once Sri Jinaprabhasuri inquired of Sri Padmavati 
the place where he would rise and attain fame and was told that it 
would be at Delhi. He thereupon went to Delhi and met Sultan Mahomed 
Tughlaq on or about Posa Sud 2nd 1385 and impressed upon him the - 
truth of thejain doctrine, and its basic principle of AhimsSL. He made the 
Sultan restore to the Jains the famous idol of Sri Mah&vira of Kann&naya 
(modern KannanS. which is four miles from Dadri in Jind State. * It is 
said to be in Vagada near As'ikS i. e. HSnsI) which was temporarily 
removed to a temple in Malik TSjdin Sarai in Delhi and subsequently 
to the temple at Sultan-Sarai. It was Sri Jinadevasuri, the learned 
pupil of Sri Jinaprabhasuri, who had secured the grant of the Sar&i 
named after the Sultan for the habitation of the Jains. The Sultan 
also got a temple and an Upasraya-monastery built therein at his 
own expense. 

Sri Jinaprabhasuri obtained -through his influence with the Sul- 
tan Firmans for the protection of the sacred shrines (Tirthas) of 
Satrunjaya, Girnar and Falodhi. He similarly secured protection of 
the Jain temples at Devagiri alias Daulat&bad built by the minister 

♦That Sr! Jinaprabhasuri was constantly helped by Sri Padmavati is a fact mentioned 
in lyrical poems composed in his praise some of which werewritten when he was actu- 
ally living. See also V. 5 of his own hymn (p. 129 Appendix to VidhiprapS) : 

sttt fos jfaj H” 

See also V. 13 in the colophon of Vidhiprapa p. 120 

"5fhr qgiaff? TO I 

^tt er f^t H” 

* According to Pt.L. 5. Gandhi it is modern Cannanore in the South. 
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Pethad, Shah SahajS and Thakkur Through his intercession hundreds 
of prisoners were released by the Sultan. 

Once again about 1388 Vikrama era he was invited by the 
Sultan and he went from Devagiri to Delhi. The Sultan was much 
pleased to see him. He received him with great pleasure and kissed 
his hand. Sri Jinaprabhasuri thereafter stayed at a sarai which was 
built in 1389 by the Sultan near his palace. It was named after him 
as Bhatt&rakasar&i. 

Once the Sultan started for Gujarat and camped under a large 
shady Banyan tree in the first stage of the march. The Sultan liked 
the tree very much. Sri Jinaprabhasuri thereupon asked him whether 
he would like the tree to move along with him. The Sultan replied 
that he would be pleased if it did so. Sri Jinaprabhasuri thereupon made the 
tree move along with them for a considerable distance shading them 
from the heat of the sun. Then the Sultan requested the Acharya to send 
the tree back which he did. 

He was wonderfully accurate in his prophecies, and consequent- 
ly the Sultan was much pleased with him. x 

Once the Sultan heard from Sri Jinaprabhasuri the miraculous 
qualities of ‘Vijaya Yantra’. It was thereupon got prepared under the 
direction of Sri Jinaprabhasuri. It was found that the person or ani- 
mal under the protection of ‘Vijaya Yantra’ was immune from every 
sort of harm or injury. 

X Sri Jinaprabhasuri in his Siddh ant&gamastava (Kavyamala, Pt. VII, p. 94) says : 

*rr ihnii” 

and at p. 119, Vidhiprapa in Angavij j Ssiddhivihi he describes the rites incidental to 
the SadhanS. of Ahgavijjaas taught by Saiddhantika Sri Vinayacandrasuri and says: 

aircrft* trar I 

This shows his great faith in Angavidya for accurate predictions. Probably he him- 
self might have employed Angavidya for the purpose. 
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These were times when persons reputed to possess miraculous 
powers used to be welcome at the Royal Court. They used to vie 
with each other to establish their superiority and to belittle their 
opponents. There was one RSghavacaitanya + proficient in Mantras 
who became a favourite of the Sultan. He once thought of driving 
away Sri Jinaprabhasuri. He, therefore, by his magical powers removed 
the ring from the finger of the Sultan and clandestinely introduced 
the same in the Rajoharana (sweeping brush) of the AchSrya. Sri 
Jinaprabhasuri was immediately informed, of this by Sri PadmSvatl 
and he thereupon introduced the said ring unnoticed in the head-dress 
of RSghavacaitanya himself. When the Sultan missed his ring, Raghava- 
caitanya accused Sri Jinaprabhasuri who told the . Sultan that the 
ring was in the head-dress of Raghavacaitanya and it was found 
there on the head-dress being searched. Thus .worsted in his own art 
Raghavacaitanya left the court crest-fallen. 

Once a Qalandar (Muslim Darvish) came to the royal court 
and offered to show miracles. He threw up his- Kulah (cap) and it 
remained hanging in the air without any support. He challanged any 
one to bring it down. When no one else came forward and the Sultan 
turned his eyes towards Sri Jinaprabhasuri he brought it down with 
his Rajoharana. Then the Darvish kept earthen water-pots which were 
being carried by a woman, hanging in the air. The AchSrya asked 
him to keep the water therein so hanging without the earthen pots 
to support it. He was unable to do so. The AchSrya thereupon got 
the earthen-pots which were hanging in the air broken up. But the 
water therein still remained in the air without support. The AchSrya 
thus triumphed over the Qalandar. 

Amongst the Muslim Darvishes of the time was the famous 
Nasir-ud-din Mahomed, Chiragh-e-Delhi, he having succeeded in 1325 
A.D. the famous Nizam-ud-din AwliyS as his Khalifa. It is possible that 

+ See his JwalamukhidevI Stotra (Prarfna LekhamSla, Vol. II, Lekh'a 100), and 
MahaGanapatistotra (Kavyamala Pt. I, p. 1). 
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the relations between the said Nizam-ud-diri and Ghiyasuddin Tughlaq 
having been strained Nasir-ud-din might not have been on the best of 
terms with Sultan Mahomed Tughlaq especially because the latter was 
not interested in the propagation of the Islamic religion.! This fact as 
well as the influence exercised by the Jains over him are borne out by 
the following extract from an article by Dr. A. B. M. Habibullah published 
in the issue of the ‘Sunday Standard* dated 18th August 1940 A. D. 

“Not interested in the propagation of the Islamic religion, his 
belief in which was known to be shaky, he specially favoured the 
Hindu on a number of occasions. And a writer evidently belonging 
to the opposition, bitterly laments that the Sultan destroyed the best 
Mussalmans in India and replaced them by the ‘infidels’ whom he 
consistently patronised. Contemporary writers accuse him of not only 
inclining towards atheism but also to excessive intercourse with Hindu 
jogis and Brahmans; while evidence has come down to us, in the 
form of a Jaina Manuscript, of his active patronage extended to a 
distinguished Jain scholar named Simhakirti. * ” 

Sr! Jinaprabhasuri at the request of Sultan Mahomed also cured 
Sultana Balade who was possessed by an evil spirit invoking Ksetrapala 
Meghanada for the purpose. He also secured control over sixty four 
Yoginls + (powerful female spirits) and obtained a boon from them that 

t According to FirishtaMahomedTughlaq desired that Shaikh Nasir-ud-din Chiragh 
-e-Delhi should attend upon him for personal service viz. dressing him, and impri- 
-soned him on his refusal to do so and released him only when he agreed to perform 
the said service. 

* Perhaps Sri Jinasimhasuri is meant by this name. He was the preceptor of Sri 
Jinaprabhasuri who acquired considerable Influence over Sultan Mahomed Tughlaq. 
The mistake might be due to the mistranslation of thfe Sanskrit manuscript due to 
which preceptor’s name is given and the pupil’s name is omitted. Epigraphia Carna- 
tica Vol.88, pp, 377-78, inscription No. 46' however mentions BhattSraka Simhakirti 
who was connected with Sultan Mahomed of Delhi. 

«• The following are the names of sixty four yoginis given by Sri Jinaprabhasuri in 
his famous VidhiprapS (composed in S. Y. 1363) a work on rituals for laymen and 
monks at pp. 116-117:— ' 
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they would not trouble Acharyas in his line when they visited any of the 
four towns famous for the Plthas (abodes) of the sixty four YoginTs, viz. 
Delhi (formerly known as Yoginipura), Ajmer, Ujjain and Broach. Sri 
Jinaprabhasuri had acquired such influence over Sultan Mahomed that 
the latter went with him to the famous Satrunjaya temples at P&litana 
and also to GirnSr. On the Sultan performing at Satrunjaya, at the 
instance of Sri Jinaprabhasuri acts of devotion appropriate to a leader 
of Jain Sangha the Acharya made famous Ray ana tree (Piyala tree) 
rain milk over the Sultan. 

He preached the Jain doctrine to the Khandelvals of the Jungle 
country i. e. RajputanS and in consequence they embraced the Jain 
faith and gave up the trade of distilling alcoholic liquor from molasses 
on which they were engaged. He got repairs to the famous Jain Stupa 

“3R$ 1 3RRit ^ 3 Shroff V M Him g C 313531 

dtai 1 ° ismdt 11 msft ir Wft 13 iv f33i3# im %3i 13 v» ^tger 

ic is f33rar ajfsRTr ^1 w ^3 ^v =3®r hm g=3sr 

35333T3I ^ g33T 'J*TT ^S 30 g^2T 31 JTiuf33F 3H aiRTTgU 3 3 3 V 3131 

3M aiftwl 33 3RRtrft 3 vs 3<S Jfihnft 3 S 3RWr VO 31 JIT VI 3Jir ^T^ST V| 

ilir^ w sror vm gror v$ sieij weftgt v* iw vs gusr m° 3ast mi Vt tfspft 

M3 3RTcft MV f33Rl<ft MM ureft M3 f33i2T# M« 3RT Me gUW MS OTifoff %o tsitf 31 
3^ ^TEJf 33 sjupfift $v | 

=33:3fs: UW=3RTT I 

aig ’Sfcfi T^!3I ^ 3^1% 3T3?f% 3T f^IFI «I5*W: 

^Tf3c3T 3f^3fhwf335I3W-gr§: ^3 || 3 o” 

They are differently given in AcSradinakara at pp. 207—208 and another set 
of names is found in Mantric literature (See Appendix No. 24). Tantrasara gives 
Sadhana of YoginTs. 

VacanScarya Sri Caritravardhana, the famous commentator of Raghuvain£a 
and Nai§adha, who was known as male embodiment of Sarasvati (Naravesa-Vapi) 
and was a spiritual descendant of Sri Jinaprabhasuri praised him thus : 

3riWraT W31 qfainroreqi II” - 
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(tope) of Mathura executed through liis preaching. -Amongst his 
contemporaries were Sri Somaprabhasuri and Somatilakasuri. Sri Jina- 
prabhasuri met the latter at Fatan. Their relations were very friendly. 
Sri Jinaprabhasuri composed and presented to Sri Somatilakasuri hymns 
for the instruction of his pupils. Out of these about 75 available 
hymns show the great poetic powers of Sri Jinaprabhasuri. Some of 
them are M&ntric and establish his Mantric proficiency. Amongst them 
are two hymns of Sarasvatl, a Catuspadik§. of Sri Padm&vatl and a hymn 
of Vardhamanavidya. He studied and acquired great mastery over the 
Persian language. He has composed a hymn of Sri Rsabhadeva and 
a hymn of Sri S&ntinatha in Persian which shows how much he was 
in advance of his times. VidhiprapS. we have already mentioned. His 
Tlrthakalpa alias Kalpapradlpa is a work of great historic value. It 
contains kalpas (treatises) of several Tlrthas or sacred places and also 
of deities devoted to the Jain faith like Kapardi Yaksa, AmbikadevI 
IvohandiyadevI i. e., KusmandidevI another name of AmbikadevI, and 
Padm&vatldevl. One of the Kalpas relates to Sri Satrunjaya and is named 
Rajaprasada by him as on its commencement the Sultan was pleased 
with the Jain Sangha. It therefore establishes Sri Jinaprabhasuri’s 
connection with the Sultan by his own account. He composed Suri- 
mantramnaya in 1381 Vikrama era, and also wrote a Mayabvjakalpa, 
a Mantric work on Hrlmblja. He wrote several commentaries like 
Katantravibhramatlka, Kalpasutravrtti named Sandehavisausadhi, Ajita- 
santistavavrtti, Upasargaharastotravrtti, Bhayaharastotravrtti and a 
commentary on Sri Padaliptasuri’s VIrastava. Another work of his is 
Rahasyakalpadruma which is not available. This shows that he was a 
great scholar. * He also helped Sri Mallisenasuri in writing ‘Syadv&da 
Manjarf and taught philosophical works like Sridhara’s Nyayaka- 
ndall to Sadhus of other Gacchas like Sri Rajasekharasuri of Harsapurlya.. 
Gaccha. He was also a Vidyaguru of Sri Sanghatilakasuri. 

We may note here the fact that both Sri Jinaprabhasuri and 
his pupil Sri Jinadevasuri rode elephants having been entreated by 
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Sultan Mahomed Xaghluq to do so, when they returned to the Up&s'raya 
(place for stay of Jain Sadhus) after their first interview with him. 
CaityavSsis used to do so formerly and their opponents considered ifc 
to be one of their lax practices. SuracSrya did so and before him Siddha- 
sena Divakara as well as Bappabhattisuri did so. It really illustrates the 
necessity for making exceptions even on the part of the ideal -Sadhus on 
special occasions for the greater good of the Jain fold and for enhancing 
the credit of the Jain religion in the eye of the public. 

The reasons why Sri Jinaprabhasfiri’s services to the Jain Sangha 
do not appear to have been fully appreciated appear to be (i) that he was 
not in the main line of Khartaragaccha (ii) the unseemly quarrels which 
sometimes took place between members of different gacchas and (iii) 
the absence of a suitable biography. We consider his achievements 
even higher than those of Sri Hiravijayasuri as religious bigotry was 
at its zenith in his times and he had to deal with a Sultan who was 
nicknamed ‘the mad’ owing to his senseless conduct devoid of reason. * 

Sri Gunabhadrasuri, Sri Munibhadrasuri, Sri Mahendrasuri the 
famous astronomer and mathematician and Sri Ratnasekharasuri were 
recipients of great honours at the Court of Firoz Tughlaq. This shows that 
the position and influence aquired for the Jains by Sri Jinaprabhasuri 
were retained during the reign of Firoz Tughlaq although the latter 
was a great fanatic and followed strictly verdicts of Ulemas and spared 
no pains to convert Hindus to Islam. 

Sr! jinakuSalasOri . . 

After Sri Jinadattasuri artdManidhari Sri Jinacandrasuri, it was 
Srijinakusalasuri who -bore the honorific title of ‘DadSji’. He is equally 
famous as a great MSntrika as already stated.He was born in 1337 Vikram 
eraatSamiyari&*of Jilhagar and Jay antas'rl parents of Chajhadagotra and 

* For some of the information about Sri Jinaprabhasuri the writer is indebted to the 
small but valuable Gujarati book of bis learned friend Pt. LalacaridraB. GSndhi 
entitled “Sri Jinaprabhasuri and SultSn Mahomed." 
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Osw&l Caste, was initiated in s. y. 1347, became Acharya in s. y. 1377 
Jyesta Vad 11th and died in s. y. 1389 Falguna Vad 5th or 30th (M5.ru). 
1200 Sadhus and 105 S&dhvls.were his pupils. He wrote a commentary 
on Caityavandana-Kulaka which is published at Surat. His another 
important work which seems to have been lost was VandanaKulaka-Vrtti. 
There are several hymns, composed by him. One of his pupils Sri Vinaya- 
prabha Up5dhyaya composed the famous ‘Gautamaras5’ in Gujarati 
for his brother, who became rich again by recital of the Rasa and Mantra 
incorporated therein. Many are the miracles attributed to his Mantric 
powers, one of them being the protection granted by him to Dumgara- 
simha, a Rajput ruler of Nadol, against the wrath of the Sultan 
of Delhi (probably Sultan Mahomed Tughlaq or his predecessor Sultan 
Ghiyasuddin Tughlaq) whereupon the whole family of Dumgarsimha 
embraced Jainism. It is said that owing to his preachings and mira- 
culous powers over 50,000 persons embraced Jainism. How, even after 
his death, protection is granted to his devotees immediately he is 
invoked-is illustrated by Sri Samayasundara Upadhy5ya by his own 
experience. He was in the Punjab and was crossing the Panjnad * to 
go to Uchnagara in a boat. Suddenly, it began to rain heavily and 
the weather became stormy and the boat was about to capsize owing 
to whirlpool and sudden flood. He invoked Sri Jinakusalasuri and was 
brought to the shore safely. He composed a hymn to celebrate this 
escape commencing with the words “Ayo Ayoji Samaranta Dadoji 
Ayo”. Similary he says, at the commencement of Mrg5vatl Garitra, 
II Khanda, that on his being invoked in the city of Marot it rained 
immediately. This, is the reason why shrines of ‘Dadaji’ are found 
in almost all places : of importance. There are such shrines in several 

x The confluence of the five rivers viz. Jhelum, Chenab, Ravi, Beas and Sutlej till 
they, meet the Indus is known as Panjnad. This is the place where Acb&ryas of 
Kharataragacclia like $ri Jinadattasfiri, Sri Jina-KuSalasuri and Sri Jinacandrasuri 
performed Sadhana of the presiding deities thereof known as Panca Piras viz. (l) 
Khadira (2) Lanja (3) Kanhu (4)Somaraja and (5) Khafija and Sri Manibhadra and 
Khodiya'Ksetrapala.. . 
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temples in Bombay, one at Byculla temple being considered of 
special note. In practically every temple in the management of 
Kharataragaccha shrines of'DSdaji’ are usual by installed. The popu- 
larity of his worship can be easily judged by the great number of his 
shrines spread over hundreds of places in India. See the hymn of 108 
Stupas of Sri Jinakusalasuri by Sri R&jaharsa. 

SrI bhuvanatu^gasOri 

Sri Bhuvanatuiigasuri was an Ach&rya of a branch of Ancala- 
gaccha. He attained fame as a Mantrika as in a bout with snake- 
charmers he invoked Taksaka N&ga the chief of the Nagas (snakes) 
and made him appear in the royal court of Khengara IV (who ruled 
from 1336 to 1390 Vikrama era) at Junagadh and none of the 16 Garudis 
(snake-charmers) present could control Taksaka. They were therefore 
declared defeated in the M&ntric contest with Sri Bhuvantungasuri 
who in his turn controlled all the various Nagas of the said Garudis. 
As a result he made these Garudis give up catching snakes and made 
the said King Khengara prohibit casting of l£ lacs of fish-nets and 
stop 500 Bhatthis or ovens and accept the principle of Ahimsa or non 
-killing. 

SrI merutu^gasBri 

Sri Merutungasuri was born of Porvad parents Vhora Vairasimha 
and Nhalanade at Nani village in JIrnapur in Marwar in 1403 Vikrama 
era. He was initiated by Sri Mahendraprabhasuri of Ancalagaccha in 
1418 and ordained Acharya in 1426. After the death of Sri Mahendra- 
prabhasuri in 1444 he became the leader of his Gaccha in 1446 and died 
in 1471 Vikrama era. He was a poet of note besides being a grammarian 
and a scholar of the different systems of philosophy. He wrote Mahaka- 
vyas-great orclassical poems viz. ( 1) NSbhivamsa (2) Yaduvamsasambhava 
(3) Nemiduta and (4) Meghaduta etc. vying with the great Sanskrta 
poets Kalidas and Magha. His summary of the six systems of philo-r 
sophy is Saddars'ana-Samuccaya. His grammatical works are Dhatu- 
pSrayana and a commentary on Katantra. He wrote Sataka-Bhasya 
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and a commentary on Saptati-Bh&sya, works relating to Karma philo- 
sophy. He also wrote Bh&vakarmaprakriyS, Satapadikas&roddh&ra, 
Laghu Satapadi, Dharmopadesa, Sri Kank§.lay a-Ras§.dhy§.y a , Susr&ddha 
-Katha and commentaries on UpadesamalSand the hymn'Namutthunam* * * § . 
The most important for our purpose is however his work ‘Surimantra 
-Kalpas&roddhSra.’ He also wrote a ‘Padmavatl-Kalpa’. That he was 
an accomplished Mantrika * is proved by his achievements narrated 
in Ancala-Gaccha Pattavali viz. by composing the hymn of Sri Jlri- 
kapallT PSrsvan&tha beginning with the words ‘Om namo devadev&ya etc.’ 
in Lolad village near Sankhesvara-Tirtha he warded off the threatened 
calamity and also caused the army of Sultan Mahomed§ to turn back 
from the said village by invocation of Sri Parsvan&tha. Through the 
same hymn he cured the son of the Mayor of Vadanagar (a nSgara 
by caste) who was bitten by a snake. Consequently 300 Nagara families 
accepted the Jain faith. The said hymn is published in Stotrasandoha part 
II at p. 48. The Mantra of Sri PSrsvanatha incorporated therein is 
known as ‘Tribhuvana-vijaya-pataka’ i. e. ‘The triumphal flag of the 
conquest of the three world/ 

SrI MUNISUNDARASURI 

Amongst Mantrikas Sri Munisundarasuri is famous as the 
author of the MSntric hymn ‘Santikaram’, which is one of the Sma- 
ranas i. e. hymns meant for daily recital. The said hymn was 
composed by Sri Munisundarasuri to ward off the epidemic caused by 
Yoginls (powerful female deities) at Delwada. He performed Sadhang. 
of the Surimantra, it is said, twenty-four times and became a great 
Mantrasiddha. That he was a great Upasaka of Surimantra is clear 

* He refers to his own experience thus in the hymn referred to further on. 

“q*IT OTT vfa I 
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§ The hymn also discloses his proficiency in practical Yoga, see also v.5 of the same hymn: 
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from the said hymn wherein he has invoked for removal of calamities 
Sri Santin&th and the presiding deities of the five Pithas of the 
Surimantra viz. V&nl alias Sarasvati, Tribhuvanaswamini, SridevI alias 
Laksmi, Yaksaraja Ganipitaka as also twenty four Sasana Yaksas and 
Yaksinis, Planetary deities, Guardian deities of the quarters, Indras, sixteen 
Vidyadevis, the four kinds of deities, Vyantaras and Yoginls devoted 
to the protection of the Tlrtha that is the Jain fold. The Colophon 
mentions that in the hymn the author’ employs the Siddhi relating to 
Ganadhara Vidya obtained by the good grace of the preceptor Sri 
Somasundara of Tapagaccha. The writer has in his possession hymns 
by the same author of Surimantra and the presiding deities thereof 
which are not hitherto published. It appears from them, that the 
author was a great Upasaka of Surimantra. 

We shall now shortly state such details of his life as are 
available. He was born in 1436 and initiated in 1443 'Vikrama era. 
He was ordained Vacaka in 1466 and Acharya in 1478 and died in 
1503 Vikrama era .at the age of 67 years. He had such an extraordi- 
nary memory as enabled him to attend to a thousand matters simul- 
taneously. He was therefore known as Sahasravadhanl. He was a 
great poet and dialectician and being of dark complexion received the 
title of Kali (Black) Sarasvati and Vadigokula-Sandha i. e. a bull 
in the herd of cows of dialecticians. Owing to his great Mantric 
powers such prominent goddesses as Padmavatl used to be at his 
beck and call and helped him in carrying out his self-less work for 
the welfare of all living beings. Sahasramalla a King of Sirohi proclai- 
med in his kingdom at the instance of the. Acharya prohibition against 
killing of living beings and Sri Munisundarasuri warded off the calamity 
of famine threatened by swarms of locusts in the fields. He wrote 
several works amongst which are Adhyatma-Kalpadruma, Upadesa- 
Ratnakara with a commentary, Jayanandacaritra, Tridasatarangim 
(which included the available Gurvavali) and several hymns including 
Sri Jinastotraratnakosa being a collection of hymns (I Prastava of 
23 hymns is published in Stotrasaiigraha, part II). 
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SRl SUBHASUNDARAGAtfl 

Sri Subhasundaragani composed the Del5.ula M&ntric hymn of 
Sri Rsabha Jina styled Delavadamandana. It also, contains Yantras 
and medical prescriptions. The allusions to Munisundara and Laksml- 
sagara : in .the' twenty fifth verse establish the author to be their 
■ contetfiporary: His life extended from about 1436 to 1517 Vikrama 
era. Other details of his life are not known. The said hymn with an 
Avacuri commentary is published at pp. 353 ff. in Jain Stotra 
Sandoha part I. The Avacuri appears to be by the author himself. 
There is assimilation of non-Jain Mantras and especially Laukika- 
Mantras and Sahara Mantras. There are references to Pancangulidevl- 
Mantra and Atte-Matte Parsvan&tha-Mantra known as Tribhuvana- 
Vijaya-Pat5k&-Mantra and to the hymn incorporating the last Man- 
tra composed by Sri Ajitasimha possibly of Ancalagaccha (1283-1339 
Vikrama era). The peculiar bath described in the comment on the 23rd 
verse of the hymn is suggestive of the influence of popular Tantrika 
treatment. The commentary on V. 17 contains the following interesting 
Mantra in which invocation is with the truth-telling nature of Sri Jina . 
and- other omniscient personages : ''&> w** I 

SrI hemavimalasuri 

Sri Hemavimalasuri was born of Gang&rSLj and Gang5.ra.ni 
parents in' 1522, was named HadakumSra, and was initiated by Sri 
Sumatisfidhu in 1538 Vikrama era. He did Kriyoddhara i. e. reinstated 
the original religious practices and observances in 1556. He was 
ordained Acharya in 1548 and died about 1583(1584 M&ru) Vikrama 
era. He twice performed S&dhana of Surimantra. It ts said that he 
obtained a boon from Sri M&nibhadra Yaksa x and since his time Sri 
M&iiibhadra became the presiding and protecting deity of Tapagaccha. 

Sea page lQ.Mariibhadradeva and Padmivatidevi’s Chandas. 
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According to TapSgaccha Patt&vali of UpSdhyaya Sri DharmasSLgara 
however it was Sri Anandavimalasuri pupil of Sri Hemavimalasuri 
who appointed him as the presiding deity of Tap&gaccha. ' 

SrijinacandrasOri 

Sri Jinacandrasuri was born at Vadali village near Timarinagar 
or at Khetasara in Jodhpur of Shah Srlvant and SiriyadevI parents of 
Rihadagotra and Oswal Caste in 1595 Vikrama era and was named SultSn 
Kumara. He was initiated in 1604 and named Sumatidhira and ordained 
AchSryain 1612and named Jinacandrasuri at Jesalmere when the occasion 
was celebrated by Raut Maladeva King of Jesalmere. At the instance of 
Karmasimha son, of Minister SangrSmasimha he went to Bikaner 
after effecting Kriyoddhara by reinstating , the old religious practices 
and observances. There he triumphed over the advocates of the heretic 
doctrine deprecating idol-worship. He also compelled fallen Yatis to 
give up the garb of Sadhus and put on turbans as an insignia of house 
-holders and made others follow religious injunctions strictly. By his 
prophetic and miraculous powers he made Siva (Sad&) arid Somjee two 
non-Jain brothers of Pragv&t caste rich and they embraced the. Jain 
faith with their families. He installed quadruple jinas on.Sri.Satrunjaya 
and repaired and renovated the group of temples in Kharataravasahi there. 
Sada and Somjee also built a temple of Sri S&ntin&tha in DhanS Suthara’s 
Pole at Ahmedabad and installed therein • an idol of their preceptor 
Sri JinacandrasQri. As stated in ' Kharatara Patt§.vali he established be- 
fore representatives -of 84 Gacchas in- 1617 Vikrama- era- ■that- Sri 
Abhayadevasfiri who composed- commentaries on nine Angas belonged 
to- Kharataragaccha and that Kumati-KuddSla a work of -UpSdhy5ya 
Sri Dharmasagara of ; Tapagaccha contained ■ wrong statements and 
was hot authoritative. By his .'miraculous powers: the doors of the Jain 
enlple. at Ealodhi, which were locked to bar.his .entry, to .the temple 
by the followers of Up&dhyaya Sri Dharmasagara, flew open in 1.632 
Vikrama era. Emperor Akbar heard about him through minister Kar ma- 
candra.and invited -him to -his court. On FSgana SudT2thl648 he 
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had thereupon an interview with Akbar at Lahore in course of which 
he impressed upon him the truth of the Jain doctrine and made him 
issue FinnSns-ordcrs prohibiting killing of every sort for a week from 
Afiadha Sud Oth to 15th. Emperor Akbar conferred upon him the title 
of Yugn-pradhrma i. e. the leader of the age. At the instance of 
Akbar he conferred Acharynship on his pupil Manasimha who was 
named Jinnsimhnsuri. 

In 1652 Viktama era he successfully performed at the confluence 
of the five rivers of the Punjab near Uchnagar the Sfidhana of the 
deities presiding over Panjnad-viz 5 Pirns. Manibhadra Yaksa, Khodiya 
K^ctraprda and other deities. V( In 1669 he made Emperor Salim- 
Jchrmgir revoke the order issued by him prohibiting stay of Sadhus, 
who were not married, in his kingdom. He is known as one of the ‘Dadas’ 
amongst the followers of Kharatnrngaccha who believe that even after 
his death he helps his devotees whenever invoked by them and protects 
them as a grand-father would protect his grand children. He died at 
Bilada in MarwSr on Asvin Vad 2nd (MSru), and BhadarvS. Vad 2nd 
(GujarSli), in 1670 Vikrama era. There are celebrations held on this 
day at Bombay, Surat, Broach, Patana and other places every year. 

UPADHYAYA SRl SANTICANDRA 

Upfvdhyfiya Sri Sfmlicandra was a pupil of Sakalacandra and a 
grand pupil of Sri Vijayadanasuri, the preceptor of the famous Tap&ga- 
cchacSrya Jagadguru Sri Hiravijayasuri who convincingly preached the 
Jain doctrine to Emperor Akbar and impressed upon him the basic 
principle of Ahimsa or non-killing and obtained Firmans from him 
prohibiting killing of every sort on certain days and during certain 
periods and abolishing JaziS-tax, releasing prisoners and making a grant 
to Sri Hiravijayasuri of holy places of pilgrimage of the Jains. Sri 
Hiravijayasuri conferred the title of Upadhyaya on Sri S&nticandra in 

* See pp. 48-49 Kharataragaccha PattSvallsangraha by Sri Jinavijaya. The authors 
of 'Yugapradh&na Sri Jinacandrasuri' at p. 128 of their work give the names of the 
fivo PIras; see also note p. 237 ante. 
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1640 Vikrama era. When Sri Hlravijayasuri Jeft Agra for GujarSt iii 
1642 Vikrama era he left UpSdhySya Sri SSnticandra with Akbar. 
S&nticandra also made Akbar prohibit fishing in the Damar lake near 
Fatehpur-Sikri. He composed KrpSrasakosa a panegyric on the Emperor 
praising his humanity and merciful deeds. The work inspired Akbar;t'o 
perform many merciful acts and charitable deeds including abolition of 
Jazia-tax and release of prisoners. He also wrote a commentary on 
one of the UpShgas Jambudvlpa-Prajfiapti in 1650 Vikrama era. 

UpSdhyaya Sfinticandra was a very learned man and could 
perform SatavadhSna i. e. attend to a hundred things simultaneously. 
He was a great dialectician and triumphed over the Digambara disputant 
Bhatt&raka V&dibhusana in the Court of the King Nariiyana of Idarga- 
dha and over Digambara Acharya Gunacandra in the presence of Sri 
Manadeva (nephew of the King of Jodhpur) at GhStasIla in Vagada. 
As for his magical powers it is stated in Paryusana-ast5hnikS-vy&khyS- 
na (II VyakhySna, P. 5) of Sri Vijayalaksmlsuri that through his 
miraculous powers Akbar succeeded in taking the fort at Attock which 
he had not been able to do for several years. He died about 1660 
Vikrama era as might be inferred from the addendum to the Colophon 
of his commentary on Sri Jambudvlpa-prajnapti which was appended 
in 1660 by the revisers of the said Commentary after his death. 

upAdhyAya SrI yaSovijaya 

Sri Yasovijaya was born of Bania parents NarJlyana and 
SaubhagyadevI at Kamhodu village near Dhinoj in or about .1680 
Vikrama era and was named Jasavant. He had a brother named 
Padmasimha. They came in contact with Sri Nayavijaya and were taken 
by him to Sri Vijayadevasuri who initiated them as Nayavijaya’s pupils 
and named them Yasovijaya and Padmavijay respectively. Sri Yasovijaya 
studied under his Guru and went with him to Ahmedabad in 1699 
where he performed Ast&vadhSna i. e. attended to eight things simul- 
taneously. Thereupon one of the leaders of the Sangha there named 
Dhanji surS. suggested that Sri Yasovijaya deserved to be sent to 
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KSsi-Benares to study there the six systems" of philosophy and that 
ultimately he might become an ornament to the Jain fold. He offered 
to spend Rs. 2000/-for the purpose. Thereupon both the preceptor 
and the pupil went to Kasl. Sri Yasovijaya prosecuted his studies 
under a Bhatt&carya versed in the six systems of Indian philosophy 
and proficient in logic and the art of dialectics. Paying a rupee every- 
day as GurudaksinS. or fee Sri Yasovijaya studied there for three years 
continuously. About the time a SannySsi disputant came to Benares 
who was defeated in a debate by Sri Yasovijaya before a meeting 
of Pandits. He then composed a hymn in praise of Sri Parsvanatha. 
He was then given the title of Nyayavisarada by the Pandits who 
had witnessed his great performance in the said debate. Then Sri 
Yasovijaya went to Agra for further prosecution of his studies particu- 
larly in logic of the New School termed Navya-NyBya and studied 
the same under a Nyayacarya for a further period of four years. The 
Sangha there offered to spend for him Rupees Seven hundred, which 
was accordingly spent for purchase of books and in giving scholarships 
and presents to other students. Sri Yasovijaya then went to Ahmedabad 
where he was welcomed by the Sangha there with great eclat and 
stayed at Nagorisar&h. Mohabatkhan the SubSL of Gujarat having heard 
about him invited him to his Court where he performed Astadas'ava- 
dhana i. e. attended to eighteen things simultaneously. The Suba was 
very much pleased with his performance and praised him greatly. 

The title of Upadhyaya was conferred on him in 1718 by Sri 
■Vijayaprabhasuri (the successor to Sri Vijayadevasuri) after he per- 
formed the VIsasthanaka-worship and austerities. He also received the 
title of Nyayacarya from the Pandits of Kasi after he composed a 
hundred philosophical and logical treatises. This fact is mentioned by 
himself at the beginning of his commentary on Pratimasataka and in 
the colophon of , his another work Jain Tarkaparibhasa. He has also 
written seyeral works ending with the word ‘Rahasya’ probably because 
the famous neo-logician Mathuranatha was his favourite, author and 
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the latter had composed works bearing names ending with ‘Rahasya’. 
He similarly wrote Mangalavada, Vidhivada as his contemporaries were 
using names ending with the word Vada or Treatise. 

He came in intimate contact with Yogindra Sri Anandaghana, 
as appears from AstapadI or the panegyric of eight' verses composed 
by him in praise of Sr! Anandaghana. 

He has made much use of ‘Aloka’ of the famous, neo-logician 
Paksadharamisra in .his philosophical works. He was an allround scholar 
and wrote on philosophy, Yoga as well as Adhyatma. He . has adopted 
several passages of Sri Bhagavadglta and Yogasutra in his Adhyatma- 
s5ra and Adhy&tmopanisad and Dvatrimsikas. He wrote a commentary 
on KammapayadI, an old work dealing with Karma philosophy. He wrote 
in Sanskrta, PrSkrta and Gujarati with equal, ease and grace. He was a 
philosopher, logician as well as a poet. He also revised Dharmasamgraha 
of Upadhy&ya Sri M&navijaya. and the latter has praised -him in 
its colophon for his vast learning, reasoning and disquisitions full of 
Pramana comparing him to persons who equalled the omniscient through 
learning. His biographer Sri, Kan tivijaya. called him or 

‘Bearded SarasvatF. * It is unnecessary to enumerate here his many 
works. * He completed the famous Srip&la Rasa in Gujarati which was 
commenced by Upadhyaya. Sri JVinayavijaya. He has commenced almost 
all his works with the syllable ‘Aim’ bejng the Mantra-blja sacred to 

Sarasvatl having obtained a boon from her at the conclusion' of' her 

* * » 

SadhanS. performed by him on the bank of the Ganges in Benares. 
He has himself stated this fact ' in his works Mahavira-Stava alias 
N yay a-khandanakh ady a and Jambuswami Rasa respectively as follows; 


* His authoritative biography is contained in ‘Suja^aveli’ a metrical work composed 
by Sr! Kantivijaya one of his contemporaries, a complete copy whereof was recently, 
in S. Y. 1984 discovered .by- the’ writer’s friend 'Mr. M. D. Desai. > . ; >. 

x For-a description of his 'works see pp.'643-645, SHbrt’ History of 'Jaina Literature 
by M. D. Desai. >; 





SUBSEQUENT MANTRIKAS : UPADHYAYA SRI MEGHAVIJAYA 


247 




i "-i- 7 *••••’ ' ‘ ■■'■:’ »•?: * 

‘‘Having, obtained a boon, on the bank of ’ the Ganges through the 
recital. bfi‘ Aim’ (Mantra bfja sacred to Sarasvatl), the veritable wish- 
granting' tree for fulfilling the desire for poetic- and scholastic powers^ 
and which gives' continuous' joy, I offer worship with full-blown flowers 
in the form of beautiful' verses of ‘ praise' to the feet of Sri MahSvira 

who is real Sambhui” " s ' ' 

!‘ W SHI i<l WT : #>i, 

+ *t ' n 
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; ' kn\ mRj siS mci^>u>Ht %cn V’— : ■ 
..He. also wrote a small astrological work balled Fal5-fala-Prcch& (Jain 
^M^^6ahto : --yol. til 2, pp.' 162 to lp5). He died at Dabhoi 
in-/ 1743 : and on Mah&Sud 5th l745 a Stupa-tope was constructed 

■■ - 1 . • ... r J .r ' r !■ ,1: i,: ... 

there as a memonal to him and his footprints were installed therein. 
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It is interesting to note that a Siddhacakra Yantra in the temple of 
Sri'Kaly&ha Pa.rsvan5.tlia at Vadticauta, Surat, which was' installed 
according 'to the inscription thereon by Mahop&dhyaya SriYasovijaya- 
gani ' of';Sri ‘ Vijayadevasurigaccha and got prepared by r $ri Fulbai 
daughter ’ of ' Sri Nathibai ' ori Posa' Sud 1st, Siuiday' and .Pusya 
(asteriSm)' s. y. '1737; , ’ u% * 

‘ . . ! " upAdhyAya Sri meghavijaya J. 

7 .He flourished from, .about 1700 Vikrama era; He was a pupil 
of.Krp&vijaya who r was fifth, in. ;the; line of.the famous Jagadguru Sri 
Hlravijayasuri. He ; was a' grammarian, logician;, and. poet and .was 
also versed: in - astrology, palmistry; and : Mantrasastra. . His ‘ knowledge 
of Mantrasastra can be gauged to an extent by perusal of his work 
on Vlsii-Yantra : (Diagram 5 of " the number 20) r which r also describes 


+ V. 1. 
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Arjuna-Patfikfi alias Vijaya-Yantra based on the diagram of the num- 
ber 15 and its multiples and also by perusal of his Varsa-prabodha 
alias Meghamahodaya as the latter contains Yantras and Mantras for 
causing as well as stopping rainfall and Sarvatobhadra and other 
Yantras. For a detailed description of his works the readers are referred 
to Mr. M. D. Desai’s “Short History of Jaina Literature” pp. 651-655. 
We may mention however that his Sanskrta poems Devfinandfibhyu- 
daya, Meghaduta SamasyS and Santinfitha Caritra are illustrations of 
completions of SamasySs-portionsof verses taken from classical poems like 
Sisupalavadha, Meghaduta and Naisadhlya respectively. He also composed 
Digvijaya mahfikfivya. His unique Saptasandhfina Mahfikfivya describes 
simultaneously the biographies of five Tirthankaras viz. Sri Rsabhadeva, 
Sri Sfintinath, Sri Neminfitha, Sri Pfirsvanfitha and Sri Mahfivira and 
Sri Ramacandra and Sri Krsna each verse being applicable to the 
biographies of all the seven personages. This is sufficient to show his 
command over the Sanskrta lanauage. He has composed a commentary 
on Vijayadeva-Mahfitmya and also on Bhaktfimara Stotra of Sri 
Mfinatungasuri, Laghutrisasthi Caritra and Panc5khy5na. His Candra- 
prabha is a parallel to Siddhanta Kaumudi and deals with the Sutras 
of Siddhahema in the same manner as the latter deals with Panini’s 
Sutras. It is also in three versions — short, medium and large. His 
Udayadipikfi and Ramalasfistra are works on astrology and divination 
through casting of dice and Hastasanjlvanl alias Siddhajnfina deals with 
palmistry. His Mfitrkfiprasada deals with Adhyfitma. He also wrote 
Arhadgitfiin36 Adhyfiyas and Brahmabodha. His Yuktiprabodha in 
Prakrta with a Sanskrta - commentary contains a refutation of the 
contentions of Banfirasidas and his followers and Dharma Manjusfi 
contains a refutation of the contentions of Dhundhakas a sect of the Jains 
against idol-worship. He has also written some minor works in GujarSti. 

That he was a Mantrika is also proved by the fact that he 
begins almost all his works with a Mantra and obeisance' to Sri 
Sankhesvara Pfirsvanatha. The Mantra is ,f 3 $> $ \ snj;” 
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We cite here a passage from hisMeghamahodayapp. 68-69 in support 
of Mantric worship. 

"am if|: i x x x x 

it# ^ f% ? ^wsrif^wrara. ? «§ ^3- 

5? swinftaitessi focftoT i smifci*ratT < 5^1 8fa*T3ificra*NR i 
^rw3| ^Tc^r: **\b li” 

PANDIT SRl VlRAVIJAYA 

Pandit Sri Viravijaya was born at Ahmedabad, Santidas Pado 
near GheekantS., of Audicya Br&hmana parents Yajnesvara and Vijkore 
on Aso sud 10th 1829 Vikram era. He was named Kesavaram. He 
had a sister named Ganga. He was married to a lady named Raliat 
at Dehgam before he attained the age of 18 years. As a result of 
some domestic quarrel between the mother and the son, the latter 
left home. The mother searched for him and learnt that he was at 
Rocaka village. He however did not return and the mother died 
heart-broken. It is said that his sister Gangs, also on hearing 
this news died. IvesavarSm after leaving home wandered from place 
to place till he met Sri Subhavijaya either at BhTmanS.tha village 
near Dholera or at some place near PSlitana. He was then seriously 
ill but recovered through the good offices of Sri Subhavijaya. He then 
asked leave of Sri Subhavijaya to return home, but the latter pursuaded 
him to lead the life of a SSdhu and Kesavaram agreed. He was then 
initiated at Pansar and named Viravijaya on Kartak Vad 1848. Then 
both went to Cambay and they entered Cambay in a procession taken 
out by the Sangha which had assembled on the outskirts of the city 
to receive them. Sri Subhavijaya had previously thereto initiated two 
other pupils named Dhlravijaya and Bhanavijaya. Both the preceptor 
and the pupil stayed at Cambay for about five years i. e. upto Jeth Sud 
5th 1853. During the period Sri Viravijaya made great progress in 
his. study of Sanskrta, studied the five Mahak§.vyas and the six 
systems of Indian philosophy as also the religious scriptures. The title 
of Pandit was thereafter - conferred upon him some-time before his 
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preceptor ■ died on Fagan Vad 12th 1860 at Ahmedabad. Pandit Sri 
Viravijaya was greatly devoted to his Guru. His major works are 
Prasna-Cint&manix in Sanskrta (1868) and Surasundari Rasa (1857), 
Dhammila Kunvara Rasa (1896) and Candrasekhara R&sa (1902) and 
commentary on Adhyatmasara of Upadhy&ya Sri Yasovijaya in Gujarati. 
Amongst his minor works are Subhaveli being the biography of his 
Guru in verse, Puj&s, SajjSyas and Stavanas. The hymn of Sri Mah&- 
viraswami’s 27 births is of fine lyric quality. His Pujas specially 
Panca Kalyanaka Puja (1889) contain pieces of beautiful lyric poetry. 
There is a Viravijaya Nirvana Rasa written by his pupil Rangavijaya 
which gives authoritative information about his life. He lived at Surat 
during the monsoon of 1871. There yatis quarrelled with him apparently 
on the question of Titlii-Date i. e. which dates should be considered 
authoritative by the Jains and contended that Viravijaya was wrong. 
They even went the length of going to Court on such a flimsy pretext, 
but there Sri Viravijaya successfully proved that his opinion was correct. 
Now this dispute arose really because Pandit Sri Viravijaya was a 
Samvegi or Reformist S&dhu in the line of the great Reformist Sri 
Satyavijaya Panny&sa (Pandit). In 1878 a member of the Dhundhia 
or Sth&nakavSsi section which was opposed to idol-worship filed a suit 
against the members of Visa Srimali caste of Ahmedabad and Vira- 
vijaya was the leading S&dhu cited there as a witness. The sadhus of 
the other sect were also cited. There Viravijaya successfully proved 
that idol-worship was in accordance with the Jain sacred scriptures. He 
was very learned in canonical literature and publicly expounded such 
abstruse philosophical work as Sri Vises&vasyaka Bh&sya with commen- 
tary. Since 1865 when an Upasraya was built at Bhatthini-Pole 
Ahmedabad, Viravijaya whenever he came to Ahmedabad stayed there, 
and it came to be known after his name. 

x See V. 6 which shows his having successfully performed Sadbana of Sarasvatl:” 

fta55T USTTjJ II ” 
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He took a leading part in the Anjana-s'al&ka and installation 
ceremonies got performed by Seth Motisa in his group of temples on 
Satrunjaya Hills in 1893 and also in similar ceremonies at Seth 
Hathising’s Temple at Ahmedabad in 1903. In 1899 he was in a 
Sangha going on a pilgrimage to Pancatlrtha. Before it left the borders 
of Gujarat cholera broke out and people dispersed in small groups. 
The group which stuck to Sri Viravljaya was brought back by him 
safely to Ahmedabad, by his MSntric powers. At every stage on the 
way back Sri Viravijayaused to sprinkle charmed water around the camp. 

In his Rasas Sri Viravijaya has made special obeisance to 
Sarasvatl and Padmavatl. The writer is reliably informed that Sri 
Viravijaya was a devoted worshipper of Padmavatl and performed 
Mantric Sadhana of Rakta (Red) Padmavatl (See Appendix 3). * 

The beauty and charm of his poetry are themselves sufficient 
proof of his being a gifted writer. He is a poet of the first order in 
Gujarati and many of his lyric pieces entitle him to be called theDaya- 
ram of the Jains. He died on Bhadarva Vad 3rd 1908. Vikramaera 

Sri Viravijaya was so modest that although Sri Vljayadevendra- 
suri Acarya of Tapagaccha offered to confer upon him the title of 
Upadhyaya he did not agree to receive the same. It is said that Sri 
Rupavijaya was his rival in composition of Pujas and Stavanas. His 
footprints were installed in the said Upasraya at Bhatthini Pole on 
Maha Sud 6th 1909. 

Amongst his contemporaries was the poet Sri Padmavijaya, 
the ^preceptor of the said Rupavijaya who flourished from 1792 to 
1862. Vikrama era 

MUNI maharAja SrI mohanlalji 
Sri Mohanlalji was born at Candpur in Marwad of BrShmana 
parents Badarmalji and Sunder on Caitra Vad 6th 1885 Vikrama era. 

_ N&/ 

* The Rakta Padmavatl Mantra is given here from the writer’s collection:- sft 

\g/ \!/ 
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He was initiated as ‘Yali’ in 1903 by Sri Mahendrasuri and was made 
a pupil of Sri Rupacandji himself a pupil of Sri Mahendrasuri and 
became a Samvegi (Reformist) Sfidhu in 1931. In those times Bombay 
was not considered sufficiently holy for visit or stay of Sadhus. SSdhus 
used to come only upto Daman and never proceeded southwards 
beyond Daman. Sri Mohanl&lji considered it his duty to preach Jain 
doctrines to the Bombayites also and make them follow the path of 
religion. As a Samvegi SSdhu he visited Bombay for the first time 
in 1947 then again in 1951, 1952 and 1957. When in Bombay he so 
much impressed Jains as well as non-Jains by his simple holy life 
that he earned great respect and regard of all Bombayites without 
distinction of caste and creed whether rich or poor whether literate 
or illiterate. What impressed the people most was his pure and simple 
ascetic life. His unassuming nature and his preachings founded on the 
basic principles of all religions appealed to the heart of every one 
of his hearers. His speech seemed more to be the speech of a saintly 
soul rather than of a mere scholar. His hearers were impressed and 
convinced because his discourse appeared to be specially meant for 
every one of his hearers and suit them inspite of their divergent 
tastes. It always appeared to be a heart-to-heart talk. His manners 
were charming by their very simplicity. He seemed always to be 
frankly disclosing whatever passed in his mind. Although religious- 
minded he had sympathy and love for the worldly-minded and used 
always to guide them to better ways and simpler but higher sphere 
of life. By his holy life and saintly thoughts directed towards the welfare 
of every creature and his concentration on the ideal of AhimsS he had 
so to say created a very holy and peaceful atmosphere around him and 
whosoever came in contact with his hallowed personlity enjoyedreal peace 
of mind and many times such occasion became the turning point of his 
life. The writer though then very young had the privilege of hearing his 
very impressive discourses and he still retains the highest regard for his 
simple unassuming but truly, .humane, holy and ideally ascetic life. 
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Without his asking anyone specially, people spent ' lac's of rupees for 
religious and charitable purposes. The richest used to wait upon him 
daily to learn even by a mere word or hint of his pupils what would 
meet with his remotest desires and used to vie with each other to 
carry out the same. The period of his life prior to 1947 was really 
the preparatory ground for his immense popularity in his later life 
which went on increasing till he died at Surat on Chaiter Vad 12th 
1963 Vikrama era. During the period of 16 years from 1947 to 1963 
he spent monsoons at Surat in 1948 and 1950 and at Bombay in 1951 
and 1952 and stayed at Surat during the monsoons of 1955 and 1956 and 
again stayed in Bombay from 1957 to Magha 1963 and visited Surat 
last in 1963 when he departed this life. During the year 1949 he went 
with a Sangha on pilgrimage to Sat run jay a in P&litana and stayed 
there during the monsoon of that year. The; monsoon of 1953 he 
spent at Ahmedabad and that of 1954 at P&tan. As a result of his 
preachings several Libraries and schools for religious and secular 
education and charitable funds were started at Bombay, Surat, Pali- 
tana and Ahmedabad. An Industrial school also imparting religious 
education named Rao Saheb Hir&chand Motichand Jhavery and A. S. 
Jayakore Udyogas&la was started at Surat. There is a library and 
Sanskrta PathasSlS established in his memory at Bombay which is even 
now rendering very useful services to the Jains as well as non-Jains. 

We have already described the charming personality of Sri 
Mohanlalji. Adverting to his Mantric powers, we apprehend that to 
describe particular incidents would involve mention of names of 
contemporaries so we would say generally that he was believed to 
possess Vacanasiddhi-miraculous power by which whatever he said 
came to pass. In or about 1930 when he was on the outskirts of 
Jaipur city and had to pass a night in the Jungle near a V&v (a step- 
well) a tiger approached him. He thereupon stood in meditation in 
K&yotsarga-pose. The tiger thereupon nodded his head and went 
away. In or about 1945 when he was at a place near Kaira, probably 
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Matar about the month of Caitar, a buffalo was about to be sacri- 
ficed during Navaratra in the temple of a Hindu goddess. When 
pressed by the Jain Sangha to do something to save the buffalo he 
got charmed powder (vasa) dropped on the buffalo and it immediately 
became wild and turbulent and escaped. Thenceforward the animal- 
sacrifice was discontinued there. He had much influence with the 
king of Sirohi and obtained permission from him for Jains to construct 
a temple with a turret at Rohida which was being objected to by 
local Brahmins and others. 

Many have experienced what may be described in yaugic terms his 
Anugraha Sakti. Whomsoever he blessed became prosperous in every 
respect. People of Surat held him, and even now hold his memory 
in high regard, all attributing their prosperity to the blessings of 
the Guru Maharaja Sri Mohanlalji.* His photoes are to be seen in 
much greater number in the houses and shops of the Jains than of 
any other Jain Sadhu. His name is remembered in the morning by 
Jains as they remember the name of Sri Gautama. Once when Sri 
Mohanlalji was in Bombay the rain was delayed for a very long time 
and people became very anxious and a Rathayatra i. e. Procession 
with the idol of Sri Jina installed in a chariot was taken out under 
his directions and the rain poured down immediately. 


* “§1^ ere? srfsfcftSVRraifsiq: | 
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Antiquity of Jain Mantras and Mantric Literature 

W E have already stated that Vidy5nuprav5da, the tenth Purva, 
was entirely devoted to Mantras and VidySs and that the 
Mantric literature comprised therein may be reasonably supposed to 
belong to the age of Sri Pfirsvanatha. We also indicated its possible 
connection with earlier Tirthankaras including the first Tlrthankara 
Sri Rsbhadeva by reference to Kalpasutra and the Jain tradition (See 
note p. 149 ante). 

JAIN STOPA AND OTHER ANTIQUITIES OF MATHURA 
Tradition connects Sri Pfirsvanatha with the famous Jain Stupa 
at Mathura which has been described in the Inscription (No. XX 
Epigraphia Indica Vol. 11) dated the year 79 of Kusfina King Vasudeva 
i.e. 157 A.D. as ‘built by the Gods’. Smith says in his ‘Jain Stupa 
and other Antiquities of Mathura’ (p. 13):- 

"Its original erection in brick in the time of Pfirsvanatha the 
predecessor of Mahfivlra would fall at a date not later than B.C. 600. 
Considering the significance of the phrase in the inscription ‘built by 
the Gods’ as indicating that the building at about the beginning of 
the Christian era was believed to date from a peried of mythical an- 
tiquity, the date B.C.600 for its first erection is not too early. Pro- 
bably, therefore, this stupa of which Dr. Fuhrer exposed the founda- 
tions is the oldest building known in India.” 

Sri Jinaprabhasuri also in Mathurfipuri Kalpa contained in his 
work Vividha-Tirtha-Kalpa p. 19 describes it as built by Gods (^r- 
fafn?er<$»r), and in his Caturasiti-Mahatirtha-nSmasangraha-kalpa he 
describes it as ‘built by Mahalaksmf 

the name Mahalaksmi being perhaps taken to be a synonym for Kuberfi, 
Kubera being the famous god of wealth and Kubera being his female 
counterpart and therefore identified with Mahalaksmi. 

According to the account contained in the said Mathurfipuri 
Kalpa the original Stupa was of gold and built by Kubera, a sylvan 
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deity presiding over the forest where two Sadhus in the ‘Tirtha’ 
(spiritual regime) of Sri Supfirsvanatha spent the monsoon, as she 
was much pleased at their saintly character and severe austerities, 
and wished that their desire to make obeisance, along with the Sangha, 
to the images of Jina on Mt. Meru might be fulfilled. It was a repre- 
sentation of Meru with its triple girdles and four idols of Jina facing 
the four quarters on each of the three girdles. A dispute arose amongst 
the followers of different religions regarding the ownership of the Stupa, 
and it was agreed that the same should be decided by divine interce- 
ssion and that the disputants should for that purpose keep vigil during 
the night and worship the particular gods they believed in by burning 
incense etc. before their representations on Pata (canvas or a piece 
of cloth). In a cyclone which occured during the night all the Patas 
except that of Sri Suparsvanatha were torn and destroyed. Consequently 
the Stupa was declared to belong to the Jains. In the time of Sri 
Parsvanatha the Stupa was encased in bricks as a precaution against 
bad times predicted by Sri P5rsvan5tha. A temple was built outside 
the Stupa and an idol of Sri Parsvanatha was installed therein. The 
Stupa was ultimately repaired at the instance of Sri Bappabhattisuri 
in 1300 Ylra era. The said account and the various images and 
Ay&gapatas discovered from the excavations of the Stupa are important 
to prove ancient worship of AySgapata and Patas in general as also 
of Sarasvati and Ambika whose images have been found from the 
excavations by Dr. Fuhrer. Mathura Inscription No II (Vienna oriental 
journal Vol. Ill 1889) relates to the dedication of the image of Sarasvati 
in the year 84 of Kusana kings i. e. 162 or 172 A.D. The Mathura image 
of S’ri Ambika is preserved in the Indian Museum, Calcutta. It is made 
of red stone. Other early images of Ambika are the rock-cut images 
in the Navamuni cave, Khandagiri, Orissa and at Dhank* in Kathiawar. 
The importance of these images of Sarasvati and Ambika is that they 

— 1 . — ' " ' 

* "Stylistically also the (Dhaink) sculptures belong to the early fourth century between 
Kuianas or (Ksatrapas) and the Gupta’s”-Dr. H. D. Sankalia,.P. 43,0- J. R. A.S. 1938. 
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are independent aiid not merely as attendant deities. . They, therefore, 
prove independent ancient worship of Sarasvatl and Ambika. 1 

POPULAR JAIN DEITIES 

There is mention of both Sarasvatl and AmbikS. in Nirvana- 
kalika but not Kuber&. Subsequent works pn installation ceremonies 
dealing with Santikavidhi-Propitiatory rites include special verses in 
praise of Kubera the deity presiding over, the Jain Stupa . at Mathura 
and Acchupta (a VidyadevI, see p. 38 Nirvana Kalika) besides the 
popular , Sasandevatas + viz. Apraticakra, Padm&vatl, Ambika and 
Siddhayika. Sri Jinaprabhasuri gives these verses in Nandirayanavihi, 
Vidhiprapa p. 30. As in Mahanisitha Sutra Srutadevata or Sarasvatl,. 
Amrakusm&ndi, Acchupta and Indr&ni are mentioned as standards 
of comparison they appear to be very popular from ancient times.?? 
The reason of the popularity of the four deities mentioned above is 
probably that Apraticakra, .PadmavatT, Ambika and Siddhayika are 
respectively the deities presiding over the famous Tirthas Satrunjaya, 
Sammetasikhara alias P&rsvanatha hills, Girnar and Pavapuri-Vaibh&ra 
hills. As the Jains gradually moved to Western .India Girnar and 
Ambika gained in importance. Satrunjaya in ancient times had fallen 

t According to Riipamandana images of Sri Adin&tha, Sri Neminatb, Sri Parsvanatha 
and Sri Mahavira are endowed with miraculous qualities as also image of Sri Cakre- 
Svari, Sri Ambika, Sri Padmavati and Sri Siddhayika and are especially worshipped: 

Motaw i ■ 
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Adh. II UdideSa 8, Mahanisitha; (Ms. p; II A) see also the following in Panca- 
Kalpabhasya, 5th Kalpa where Kusmaijdi alias Ambika - is invoked along with Sara- 
svatl for obtaining learning: 

. li . - 
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into the hands of the Buddhists. It is said that even Kapardiynksa, 
one of the presiding deities thereof, when Sri VajraswSmi in the 
beginning of the Christian era visited Satrunjnya, had turned heretic 
and was replaced by another deity by Sri VajraswSmi. During that 
period Girnar was the only Tlrtha which could be easily visited by 
Jains in Western India. GirnSr therefore became a popular place of 
pilgrimage and Sri Ambikfi came to be considered the Jain AmnSya * 
deity. Sri Apraticnkrii or Cakresvari being connected with Panca- 
Paramesti-Mantra and the Surimantra-Yantra and Siddhacakra-Yantra 
continued to be a popular Mfmtric deity. Sri Padmavatl being connected 
with Sri PSrsvanStha the ideal of MSntrikas and the most popular 
TIrthaiikara who earned the title of PurisadSnlya has continued to be 
an equally popular MSntric deity. The importance of Sri SiddhSyika 
is owing to her being an attendant deity of the last TIrthaiikara 
Sri MahSvIra. 

VIDYADEVlS 

The worship of VidySdevIs amongst Jains is most ancient as 
would be evident from references given further on. 

They are essentially MSntric deities presiding over all MSntric 
literature. Of course as SrutadevI alias SarasvatT is the deity presiding 
over the whole literature sacred as well as secular, she occupies the 
pre-eminent position amongst Mantric deities, and Vidyadevis are con- 
sidered deities allied to her but holding comparitively a subsidiary 
position. In the Jain pantheon SSsana-Yaksas and Sasana-Yaksinls 
are concerned with the protection of the Jain fold and the Jain doctrine. 

AMBIKA AND OTHER MANTRIC DEITIES 

Sri AmbikS appears to have been invoked on various occasions 

x "asr ^ ^ ^ i x x x *n:- 
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by various Ach&ryas and laymen for the fulfilment of the objects of 
the Sangha. We have seen how Priyagranthisuri invoked her and 
succeeded in impressing the Jain doctrine of Ahimsa on the Brahmanas 
intent on the sacrifice of a goat. Mandevasuri, different from the author 
of Laghusanti, once forgot the text of Surimantra and learnt the same 
again by invoking Ambika.. The famous Haribhadrasuri was aided by 
Sri Ambika * when he defeated the Buddhists who were assisted by 
their patron-deity Tara in the debate. Bappabhattisuri was aided by Sri 
Ambika in his dispute with the Digambaras regarding precedence in wor- 
ship at Girnar. It is unnecessary to multiply instances of worship of Sri 
Ambika amongst Jains in the ancient times. We may conveniently 
mention here that this fact is borne out by the poetic literature consi- 
sting of hymns viz. Caturvimsati Stotras and Stutis. We would speci- 
fically mention Caturvimsatika Stutis by Sri Bappabhattisuri, Sri 
Sobhanamuni and Nyayavisarada Sri Yasovijayaji. All the three have 
verses in praise of SarsvatT, Vidyadevis and also in praise of Sri 
Ambika although she is not a VidyadevI but is a SasandevI particularly 
an attendant deity of Sri Neminatha. As the Stutis relate to the 
twenty-four Tlrthankaras verses in - praise of 24 Sasandevls would 
have been quite appropriate. But the fact that Vidyadevis are praised 
instead shows the ancient character of their worship and also of Mantric 
worship. Bappabhattisuri has twice praised Vairotya,x the chief queen of 
Dharanendra and * Kapardiyaksa. In his times they must have been 
amongst Mantric deites usually worshipped. Sobhanamuni has addition- 
ally praised Santidevata and Brahmasantiyaksa (See also p. 7 & p. 8 
Nirvanakalika), who must have been therefore amongst the Mantric 
deities commonly worshipped in his times. Sri Yasovijayaji has several 

* See Sri Haribhadrasuri’s commentary on AvaSyakasutra p. 411 for mention of 
Amb3, and other deities. See also foot-note on page 204 ante. 

x We have Vairotyastava of much earlier date by Aryanandila wherein both Sri 
VairotyS and Sri Padmavati are described as queens of Sri Dharanendra. See also p. 
36 & p. 38 Nirvanakalika. - - 
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verses in praise of Sarasvatl instead It is quite natural in his case as 
he is; known to have been an Upasaka of Sarasvatl. Further instead 
of Vairotya he praises Sri Padmfivatl which sliows that worship of 
Padmavatl was more common in his times. Sri Jinaprabhasuri also in 
his Caturvimsatistava (KavyamfilS. Part VII p. 170) praises Sarasvatl 
and Ambikrv. The same is the case with Caturvimsatistuti by Sri 
Dharmaghosasuri. In the numerous hymns composed in the 
intermediate period of* 700 years between Sri Sobhanamuni and Sri 
Yas'ovijayaji Sarasvatl appears to have been usually praised varied some- 
times by the praise of Sasandcvls, but worship of Sarsvat! and Ambika 
seems to have been .current uninterruptedly from the most ancient 
times to this day. 

Referring to ‘Aindrastuti’ by Sri Yasovijayaji the prefernce of 
Sri Yas'ovijaya for praise of Sarasvatl instead of Yaksas might be noted. 
The fact that the worship of Brahmasanti and Kapardiyaksa had 
gone out of vogue during the interval of 700 years between Sri Sobhana 
muni and Sri Yas'ovijaya might account for it. The available MSntric 
literature also confirms this inference, as it does not include Mantra 
Kalpas of these Yaksas. (In an unpublished list of manuscripts of 
the first and second Stambhas of Bhathariki Kundi at Jeselmer dealing 
with Mantra Medicine and Astrology bearing No. 843 to No. 1004-a 
copy of. which is with the writer-there is a Kapardiyaks&radhana-Kalpa 
being No. 877-7 leaves. But it is not available anywhere else). 

vidyadevIs and origin of vidyAdharas 

As promised we shall now deal with the origin of Vidyadharas. 
and. worship of the VidyadevIs. The oldest account as to the origin 
of Vidyadharas and worship of the VidyadevIs is found at pp. 163-164 
Vasudevahlndi of Sri Sanghadasagani (circa 600 A. D.). A similar 
account is given at pp. 161-162 of Avasyaka Curril as well as at pp. 
,143-144 of Sri Haribhadrasuri’s commentary. 

Briefly it says that in times’of S’ri Rsabhadeva after he renounced 
the world and turned an ascetic, two princes named Nami and Vinami 
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sons of Kaccha and Mahakaccha, followed .him from place to placed 
attended upon him sword in hand and served him zealously* 
Dharanendra, the king of snake-deities, who came to. make obeisance 
to the lord, saw them serving the lord humbly, diligently and respect- 
fully. Out of curiosity he inquired what their object was in: thus serving 
the lord. They replied that the lord distributed lands amongst his sons 
and other Ksatriyas when they were in a distant country and that 
they were then serving the lord in order that the lord might do them 
' some favour. Dharnendra replied with a smile that the lord was beyond 
favour and disfavour and indifferent even to his own body, 
was without any possessions or belongings and free from attachment 
like a lotus, and that as they had however served the lord for a long 
time he would give them lands on both the sides of Mt.' Vaitadhya 
as its reward. As the lands were not approachable on foot, he said that, 
he would give them the flying-lore and also other Vidyas with the 
aid of which they might induce people to go with them there. They 
thanked him and Dharnendra gave them forty-eight thousand VidySs 
' of Gandharvas (Deities) and Pannagas (Snake-deities) including amongst 
them Mah&rohinI,* Prajnapti, Gauri, Vidyunmuklri Mah&jw&la, Tiras- 
karini, Bahurupa and others. Nami and Vinami founded on the South 
and North sides of Mt. Vaitadhya fifty and sixty towns respectively. 
Their subjects were -divided in sixteen Nikay&s or groups, eight 
Nikayas belonging to Nami and the other eight to Vinami. The re- 
spective groups took their names from the names of the VidyadevTs 
presiding over them e. g. Gaurikas from Gauri, Gandharas from G&ndhari, 
Manavas from Manavl, Matangas from Matangl, Kalakesas from 
Kalika etc. They installed Lord Rsabha in the courts in their towns 
as also 'the particular VidyadevI presiding over the particular group 
of Vidyadharas4 

* AvaSyakacurni additionally mentions that amongst the forty-eight thousand Vidyas 
Gauri, GandhSri Rohini and Prajnapti are Mahavidyas. . 

i. A , * ’ 

X Sri Dharanendra laid down rules for the observance of Vidy&dharas: (l) No one 
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Thus arose the Vidyadharas. We may refer the readers to p. 176 ante 
for an account of some Vidyadharas who flourished about the time 
of Sri Mahavlra. 

Most of the stories comprised in Vasudevahindi relate to 
Vidyadharas and their achievements through the employment of VidySs 
which are nearly forty in numbers. MahSjwSla is described there as 
the most powerful Vidya being counter to all other Vidyas. An interest- 
ing account of Sadhana of Mah&jwala and other Vidyas involving 
worship of Sanjayanta and Dhamendra appears at p. 318 et seq. 
Vasudevahindi Pt. II. The reader interested in them may refer to them 
himself. What is comparatively of greater importance for our purpose 
is the enumeration of a number of Vidyas in one of the most ancient 
Ariga viz. Suyagadaiigasutra, II Sruta Skandha, Adh. 2, Sutra 30 p. 318 

sPtrakrtANga-vidyas 

The said Sutra calls those who employ Vidyas for the purpose 
of getting food, drink, clothing, bedding, house or any other object of 
enjoyment, non-Aryans and misguided and states that such persons 
would after their death become demons or pariahs amongst gods and 
would thereafter be reborn quite dumb and blind as a result of such 
misuse of Vidyas. It is clear that what the passage condemns is the 
employment of Vidyas out of selfish motives. The Vidyas are therein 
classed amongst Papasruta i. e. sinful or evil learning 

About forty Vidyas are enumerated in the said Sutra of which 
twenty eight are Vidyas proper and the remaining twelve are meant for 
astrological predictions. They are explained in the commentary on the said 
Sutra. The famous Tantric Satkarmas and many other objects are said to 
be achieved by these Vidy§s. One of the Vidyas Atharvani-apparently 
connected with Atharvaveda-is said to cause injury to another at once. 
This would support what we have stated before that Tantra and Mantra 

shall in any way offend a Sadhu (ii) nor offend or do injury to a person who has taken 
refuge in a Jain temple (iii) nor abduct a woman against her will and that if any one 
transgressed these rules he would lose his Vidyas. P. 227 Vasudevahindi Pt. II. 
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have their origin in Atharvaveda. Pakas5sa.nl is the same as Indrajala 
causing illusions, MohanakarS causes fascination or infatuation, Garbha- 
kar5 brings about conception, Durbhagakara makes even a good- 
looking person ugly and Subhagakar5 even an ugly person good- 
looking. Vaitali attacks with a staff and ArdhavaitSlI coun- 
teracts the former. AvaswapinI causes deep sleep, TSlodghatanl 
opens locks, Svap5lri is a Vidya of CSndalas otherwise known 
as Matanglx. Sambarl, DravidI and Kalirigl are so called 
because they are connected with the respective countries of 
Sambaras, Dravidas and Kalirigas or are composed in their respective 
languages. Gaurl and G5ndhari are amongst the sixteen Jain Maha- 
vidy5s. AvapatanI causes one to fall down and Utpatanl to rise up. 
The latter is the same as the flying-lore. JrmbhanI terrifies the 
opponent, Stambhini paralyses them. Slesanl means either one which 
sets a thing on fire or joins things together, AmayakaranI causes or 
spreads disease, Visalyakarani removes foreign substances like arrow- 
heads etc. from the body and heals it up. PrakrSmanI causes swift 
forward movement. Antardhanl causes persons and things to disappear. 
Ay am an! means that which lengthens out or stretches forth; if it stands 
ior Achamanl it means one which swallows up. ** 

VASUDEVAHltfPl-VlDYAS 

Of these AvaswapinI, TalodghatanI, Gaurl, G5ndh5ri JrmbhanI 
StambhanI, Vaitali, Svap5kl-M5tarigl and Tiraskaranl-Antardh5nl are 
also found amongst Vidy5s described in Vasudevahindl. The first two 
and the fifth are mentioned at page, 7, eighth at page 84, sixth at pp; 
317-319 and the remaining at p. 164 of Vasudevahindi, For names 

x Gauri and Gandhari are described as Matanga-Vidyas inNis’itha BhasyaUdd.XVI 
v. 63 and Bthat-Kalpa Udd. I, v. 2508. See also Paris' istha Parva II, where two 
VidySdharas marry C5ndalakanyas to acquire accomplishment in a particular Vidya. 

* We would note here other references to Vidya and Mantra occurring in Sutrakrtanga 
or in its Niryukti. Mantra: Sutrakrtanga, Adln VIII v. 4, p. 168; Vidy5-Mantra: Nif- 
yukti v. 98, p. 169; Mantra: Sutrakrtanga, Adh. 14 v. 20, p. 248, 
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of VidySs mentioned at' various places in Vasudevahindi see appendix 
IV, 74, at p. 51 Vhsudeva hindi Part II. It also mentions MaharohinI 
Prjnapti, MahajwSlS Manavi and Kail besides Gaurl and GSndhSri, 
mentioned above who are amongst the 16 Jain MahSvidySs. 

JWAlAmAunI AND DIGAMBARA JAIN MANTRIKAS 
We have already stated that according to Vasudevahindi the 
most powerful Vidya is MahajwSlS. alias Mahajwalini alias Jwalamalini. 
Vidyadharas accomplished in this VidyS are there described to be 
always victorious over their opponents who may be accomplished in 
other Vidy&s. This is, perhaps, the reason why this Vidyadevi, who 
is also the attendant deity-SasandevI of the eighth Tfrthankara Sri 
Candraprabha, is popularly worshipped and has independent Mantra- 
kalpas. The oldest Mantralcalpa available of Sri Jwalamalini alias 
Jwalinlisof Sri Helacarya alias Elac&rya a Digambara Acharya and 
a MSntrika of great repute. He has also composed a hymn in praise of the 
deity. There is another Kalpa by Sri Indranandi, also a Digambara 
Jain Acharya, based, upon the said old Kalpa of Sri Helacarya. Sri 
Mallisenasuri, author of the present work-Sri Bhairava Padmavatl 
kalpa has included in his “Vidyanus'5sana", an abridged Jwalamalini 
Kalpa and has also composed an independent Mantra-Kalpa of this 
deity. We may note here that according to the Digambara tradition 
famous Mantrasiddhas began with Sri PujyapSda (6th century Vikrama 
era), followed by the said Sri Helacarya (of Dravida Sangha) who 
flourished circa 9th century Vikrama era and Sri Indranandi (of Dravida 
Sangha) who flourished circa 996 Vikrama era i.e. Salca 861. Then 
came the author of the present work Sri Mallisenasuri who was' 
followed by Sri Subhacandracarya, author of Jnanarnava, Bhattaraka 
Sri Aristanemi. and’ Bhattaraka ' Sri Subhacandra (circa s.y. 1608), who 
was a pupil of ; the famous Bhattaraka Jnanabhusana. Sri Aristanemi 
wrote -Sri Sridevr' Kalpa and Sri Subhacandra wrote Sri Ambikakalpa. 
There'have been others also of lesser note who neednotbe mentionedhere. x 

x Bhattaraka Sintfianandi (circa 16 th century Vikrama era) wrote ‘Namaskara-Mautra- 
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paumacari?am,padmacaritra,triSasthi£alAkApurusacaritra 

AND VIDYAS 

There are several references to Vidyas in Paumacariyam. It 
is a work composed in 530 Vira era, i.e. 60 Vikrama era according 
to its colophon. Its author Vimalasuri describes himself as belonging 
to Naila Kula. Now Naila Kula is synonymous with Naila Sakha 
which' started from Ary a Naila a pupil of Sri Vajrasena about 150 
Vikrama era.* So the work may be taken to have been written about 
that date. Jacobi considered it to be not earlier than the 4th or 5th 
century A.D. Dr. Kieth, Dr. Woolner and some other scholars con- 
sidered it to be of about 3rd century A.D. because of the occurrence 
in the work of the word Dinar and certain Greek astrological terms; 
but Dr. Winternitz, Dr. Leumann and other scholars consider that 
there is no justification for doubting the date 530 Vira era given in 
the colophon of the work itself. 

We would draw the attention of the readers particularly to 
the passage occuring in the 7th Uddesa from v. 135 to v. 145, 
About 61 Vidyas are enumerated in the said passage. Their names 
generally indicate the objects achieved through them. Amongst them 
may be noted Prajnapti which is one of the 16 Jain Mahavidyas and 
Anim& and LaghimS two of the well known eight Siddhis (Astasiddhi). 
The flying lore is stated there to have been acquired by Ravana, 
Bh&nukarpa alias Kumbhakarna as also Bibhlsana. 

Of the Vidyas named in the said passage Prajnapti is also 
found in the passage from Vasudevahindi (p. 164) referred to above. 

kalpa’; Gunanandi (circa 16th century Vikrama era) wrote Rsimandala-Yantra-Puja; 
ArhaddSsa a contemporary of Agadhara wrote Sarasvatikalpa and Agadhara (1235 to 
1300 Vikrama era) wrote Ganadharavalaya and Pratisthasaroddhara alias Jinayajna- 
kalpa’. Padmanandi (1385-1450 Vikrama era) who made an image of Sarasvati 
speak and. Trik&lya Yogi (circa 11th century) are some of the other Digambara 
Jain Msintrikas. 

* See Viranirvana Samvat and Jain Kalagapana P. 123. 
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StambhinI noted above as a common VidyS. is found here as Jalastam- 
bhini (one which freezes or stops water) and Agnistambhini (one which 
cools down or extinguishes fire). Jay5 and Vijaya may also be noted, 
as these Vidy&s and the deities of identical names presiding over 
them are mentioned in Surimantra as well as Vardhamana Vidya. 
The Prakrta V5ubbhav5 might mean Vagudbhava i.e. Sarasvati or 
V§.yudbhav§. meaning one that generates stormy wind or cyclone. 
Xs5n!, Shakt! and Kauberi are Vidy5s apparently connected with 
Sankara, Shakti and Kubera. Candali is the same as Svapaki or Matangi 
and Nindr5nl is the same as AvaswapinI noted above. The flying lore 
is here thrice referred to. It is also mentioned in Vasudevahindl and 
as Utpatani in Sutrakitaiiga. Bandhani (one which binds) and Mocanl 
(one which releases) are also found in Vasudevahindl. 

We should note here the fact that Padmacarita alias Padma- 
purana, which appears to be a very close Sanskrit rendering by Sri 
Ravisena a Digambara Jain Acharya (634 Vikrama era) of Pauma- 
cariyam, has the said passage from Pauirtacariyam rendered verbatim 
in Sanskrit. There are two or three differences which can be accounted 
for by variant readings. We might however, note one which cannot 
perhaps.be so accounted for: Adarsanl for Visanna. AdarsanI can be 
identified with TiraskarinI alias Antardhani already mentioned. Instead 
of Avaswa.pini we have Nindra.nl. 

Sri Hemacandracarya in Trisasthis'al&k&purusacaritra Parva 7, 
canto 2 appears to have taken the said passage describing Vidy5s 
from the said Padmacaritra but has additionally mentioned RohinI, 
Gaurl and Gandh&ri, which are mentioned in Vasudevahindi as well 
as in Avasyakacurni (pp. 161-162) as Mahgvidyas. All the three works 
describe Ravana as accomplished in 1000 Vidyas. (See Pauma. VIII, 
6; Eadma. IX, 134-all Vidyas; and Trisasthi loc.cit.). 

The importance of the above references, is that they occur in 
works which were composed long before the influence of Tantrikas 
made itself felt on contemporary literature and at least as regards 
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Sutrakrtahgainawork composed earlier than even the origin of Tantras! 

They prove the existence of Vidyas not only about the time 
these works were written but also in very ancient times specially 
because they are described in such a matter-of-fact way in Sutrakrt§.nga 
and are associated with legendery characters of great antiquity described 
in the said subsequent works. 

SrI, HRl, DHRTI, KlRTI, BUDDHl & LAKSMl 
We have already shown existence of Jain Mantric deities in 
olden times. We might here refer to the footnote on page 201 ante 
giving a reference from Sri Bhagavatl Sutra IX, 11, Sutra 430 to a 
marriage-present of the idols of the six deities. Sri, HrI, Dhrti, Klrti, 
BuddhI and LaksmI. They seem to have been chosen as marriage- 
present because they are believed to bring prosperity. It was HridevI 
amongst these who inspired Udyotanasuri otherwise known as Daksinya 
-cinha to write his beautiful story named KuvalayamalS.. 

JAIN NARRATIVE LITERATURE VIDYAs AND MANTRAS 
Not merely the works already referred to but the whole of the 
Jain narrative literature is full of stories containing descriptions of 
miraculous achievements performed through the aid of Mantra, Mani* 
or gems, or Medicine and of Vidyadharas, Mantra-sadhanas and their 
incidental dangers. We would particularly refer to Sri Haribhadrasuri’s 
Samar&iccakaha, the said Kuvalayam§.l&, Sri Siddharsi’s Upamitibhava- 
prapaiica-Katha x , Sri Dhanapala’s Tilakamanjari, Sri Laksmanagani’s 
Supasanaha-cariyam and SrlHemacandracarya's Trisasthi-sal&ka-purusa 
-caritra and Sri Somaprabhacarya’s Kumarapala-Pratibodha. 

We shall give some references from Tilakamanjari. At p. 25 ff. 
occurs Mantric initiation of the king when he obtained Apar&jitS. Vidya 
for S&dhana of RajalaksmI; at p. 37 occurs worship of Sri and at p. 

* aiFsPrS: ^ i 

x Its famous author Siddharsi calls it composed by the goddess of speech 
j n ^0 colophon thereof. 



268 introduction 

326 ff. occurs SadhanS of VidySs through MSntric worship of their 
idols. Eight chief VidySs including Prajnapti and Rohirii are there 
described. They come to this world from heavenly nether regions to 
offer boons to the Sadhaka. This last is an important reference as it 
shows that of the sixteen chief VidySdevIs presiding over the two 
regions of Vaitadhya eight are described as they preside over one of 
the said two regions. Limitation of space does not permit us to discuss 
the numerous references even from the works already named. We 
would refer the curious reader to the article “Magic and -Miracle in 
Jain Literature” by Kalipada Mitra commenced in The Jain Antiquary 
Vol. VII No. Up. 81 and continued in subsequent issues.' 

AUSPICIOUS AND PROTECTIVE MANTR1C RITES 

We must however state that there are frequent references to 
Bhuikamma or Bhutikarman,. Kautuka, Mangala, PrSyascitta, Balikarma 
and Raks&vidhana, in. the canon. Bhutikarma is besmearing the body or 
an object with ashes or earth or tying to it an amulet, charm or 
thread accompanied with recital of Mantras .for protection of the 
person or the object against evil eye, evil influence, evil spirits or even 
illness and theft. Raksapottalika used to be tied by Dikkumarls (female 
deities) to the wrist of a newly born Tirthaiikara as protection against 
evil spirits and evil eye. 

Baiikarma is. worship of or oblation to household deities.. 
Raksavidh&na is a protective rite. Kautuka is putting a mark with 
ashes, soot or black pigment on the forehead, with the object of 
warding off evil. Mangala means auspicious objects like curds, unhusked 
rice Durva grass and Siddhartha i.e. Sarsapa or white mustard and 
PrSyascitta means expiatory dr propitiatory rites toward off apprehended 
evil indicated by bad dreams or movement or transit of planets.' See Brhat* 
kalpa bhasya I, 1308 ff. Sutrakrtanga 11,2, 32;- Bhagavati Sutra IX, 33, 
Sutra 380; Uttaradhyayana XXII, 9; Aupapatikasutra II & 27; Jambudvi* 
papannatti V, Sutra 114; Jnatadharmakatha I, 1 Sutras 12 & 14 and I, H 
Sutra 99; Vipakasutra I, Sutra, 28 p. 77; 'Prasnavyakarana I, 2 Sutra 
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7; Rfijaprasrriya, Sutra 54 p. 120; VyavahSrasutra Sutra I; Kalpasutra III, 
Sutra 67 p. 62; Up&sakadasariga, I Sutra 3 & VII, Sutra 43, Avasyaka 
-brhadvrtli p. 518 and Pancasaka XIII, 24. 

Obtaining answers by questioning seers, who know future by 
gazing on a piece of cloth, mirror or crystal, sword, water, or wall aided 
by deities, or through Vidyfis giving answers in dreams, or through a 
deity like Ghantika Yaksa communicating the answer to the ear of 
a Dombl-is also classed with the above along with Nimitta or Divina- 
tion in Brhatakalpa I, v. 1314 which says that one employing these 
through pride is tainted with ‘Abhiyogika’ Karma which makes him 
subservient to other deities in the next life but if one employs these 
without any desire for personal benefit and only for enhancing the 
credit or reputation of the Jain fold and the Jain faith he becomes an 
‘Aradhaka’ or faithful devotee and earns Karma which would make 
him high-born in the next life. + 

We would stop here for a moment to show how this is a complete 
answer to all objections against Mantras and Vidyas and an explana- 
tion of what is really meant by inclusion of Mantras and Vidy&s in 
Papa-sruta. * It means that by themselves they are not sinful but it 
is their abuse that makes them so and that they are called Papasruta 
only because of such possibility of their abuse; otherwise the fact that 

+■ Cf. Bhagavausutra 111, 5; Uttaradhyayana XXXVI, v. 262 p. 709. See Than&riga 
IV, 4, 354 p. 274 for 5 Bhavanas. 

* Besides Sutrakrtahga II, 2, Sutra 30 already referred to Thapanga - IX, 3, Sutra 678 
p. 451, and SamavayangaXXIX p. 49 term Mantras and Vidyas ‘PapaSrutas’. The last 
mentions works on VidySs like Rohini and others, works on Mantras of Cetakas and 
others, and works on Yoga i.e.herbs or powders meant for other’s fascination or control. 
Uttaradhyayana XXXI v. 19 also prohibits employment of Papasruta; strangely the 
Saiigrahani verse cited by the commentator does not include Mantras and Vidyas but 
only Nimitta of eight kinds and sciences of singing, dramaturgy, architecture, medicine 
and archery and cites a Sangrahaiil verse in support which is also cited at p. 660 AvaSya- 
kasutra by Sri'Haribhadrasuri in his commentary. 
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VidyS. is defined as Sruta comprised in Purva would be a direct contra- 
diction as all Purvas are sacred and Vidya being part thereof is also 
sacred (See commentary on Vijjacarana Sutra 683 p. 794 Bhagavati- 
sutra XX). Vidyac&ranas actually employ Vidya to enable them to 
move about in the air. They would not have done so if such use of 
Vidyas had been prohibited or considered sinful. Sri Vajraswami an 
ideal Acharya also used Vidyas (See his life described ante). * 

Had there been anything objectionable in Mantras and Vidyas perse 
the person employing the same properly would not have been considered 
an Aradhaka. Not only that but as we shall show further on a Mantrika 
failing to employ Mantra on a suitable occasion is termed' a Viradhaka 
or an offender against Faith. Of the triple essentials namely Dars'ana- 
faith, Jnana-knowledge and Caritra-conduct Maniric Sadhana and 
Mantra-prayoga involve slight transgression against conduct only which 
can be atoned for by expiatory rite as is performed by a Sadhu after 
even careful movement for necessaries of life of an ascetic. That would 
be the case if there is no abuse of Vidyas and Mantras; otherwise it 
might be an offence against all the three essentials including the prime 
essential-faith. x The Jains ordinarily recognise Mantras and Vidyas 
for peace and tranquility of body mind and soul. See the following 
Sutra which is a part of Pratikramana i. e. confession and repentence 
ceremony daily performed by the Jains wherein deities devoted to the 
service of the Jain fold are invoked for the peace and tranquility of the 
body mind and soul: — 

* Uttaradhyayana XXXVI v. 262 elucidates the point, also Thanahga IV, 4 sutra 354. 

* Bbagavatisutra III, Udd. 4 to 6 dealing with projection of forms and things through 
Vaikriya Labdhi include a passage in Udd. 5 question 18 and 19andanswers thereto 
which says that a person employs miraculous power only because of Kasaya (anger, 
pride, deceit and covetiveness otherwise termed Raga-attachment and Dvesa-aversion) 
affecting him and that therefore confession and repentance are necessary. This would 
apply equally to employment of Vidyas and Mantras. 
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REFERENCES TO VIDYAs AND MANTRAS FROM SCRIPTURES 
Jain scriptures while giving rules as to how a Sadhu should obtain 
his food by begging state that he should not in obtaining food commit 
any of the sixteen faults including employment of Vidya, Mantra, 
Curna or magical powder and Yoga-a mixture of drugs or Mula i. e., 
roots or herbs meant for a charm: 

\ 

Efiit ntft hist aft ?r 53% ^ ^ ll 
Sfs5[ q=c0i wh f^sti %<n *n?r 3 i 
gcqf^T5 5hEtT JJ55 ^ 

AcArAAga and uttarAdhyayana 
Besides Pindaniryukti, commentary on Acaranga II, 1 Sutra 
273 and commentary on Thananga III, 4 Sutra 196 also describe the 
said sixteen faults. Similarly Uttaradhyayana XV, vv. 7 & 8 say that 
he is a Sadhu who does not maintain himself by employment of Vidya, 
Mantra and medicine and gives them up. Uttaradhyayana XXIV vv. 
21-25 while describing eight essentials for observance of Sadhus called 
‘Pravacanam&trs’ and particularly the three ‘Guptis’ say that a Sadhu 
should carefully control himself from a resolve involving injury to 
others and execution thereof through concentration or recital of Mantras. 
Similarly Uttaradhyayana XVIII, 31 says that a Sadhu should turn 
back from divination through questioning deities etc. and from employ- 
ment of Mantras for fulfilling desires of others. 

There is a reference to Omkara in Uttaradhyayana XXV, 29. 
Uttaradhyayana-Niryuktiv.88 refers to Angavidya and v.118 to Prgs&da- 
p&tana Vidya i. e. Vidya which brings down a palace. Commentary 
on Uttaradhyayana VI, p. 263 describes Kamaghata i. e. a wish-grant- 
ing pot obtained through Vidya. 

•thaNANga 

Thananga V, 2, Sutra 440 mentions Rddhi-Labdhi i. e. miraculous 
powers acquired by development of the soul, and the commentary thereon 
describes some of the principal ones. Thananga V, 3, Sutra 449 men- 
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lions five kinds of purifications which include Mantric purification through 
Sucividya. * Thanahga IX, 3, Sutra 692 mentions Ambada who was 
a Vidyadhara and a Jain layman in the time of Sri Mahavlra. Than&nga 
X, 3, 755, mentions the miraculous works described at p. 151 ante; 
and Sutra 776 mentions Tejolesya i. e. miraculous power of destruction 
acquired by performance of austerities which could burn a person to 
death or consume any object. Sitalesya is a counter to the said Tejolesya 
and extinguishes the fire generated by the latter. Sri Mahavlraswami 
employed Sitalesya to protect his pupil Gosala from being burnt to 
death by an ascetic named VesiySyana through Tejolesya directed 
against Gos'ala. See for the said account BhagavatTsutra XV, Uddesa 
1, Sutras 543, Avasyakacuriu pp. 298-299 and T risastlnsalRkapurusa- 
caritra IV, w. 117-119. Sri Gautamaswami went up Mt. Astapada by 
use of miraculous power viz. Janghiicarana-labdhi to make obeisance' 
to the images of the twenty-four Tlrthankaras in the temple constructed 
there by Sri Bharata,the eldest son of Sri Rsabhadeva-See Avasyakacumi 
p. 383, and Avasyaka Brahat-tTka p. 287. The reader would see from 
these accounts that there is no absolute prohibition against the use of 
miraculous powers. 

samavAyARga rAyapasei> t I and jambudvIpaprajnapti 

Samavayanga LXXII, p. 83 mentions seventy two arts for man 
which include VidyfL and Mantra as the 47th and 48th arts. The names 
of the 45th and 46th arts are the names of two Vidyas mentioned in 
Sutrakrtaiiga II, 2, Sutra 30 described ante. Rajaprasniya, Sutra 83 des- 
cribes them ‘differently; commentary on JambudvIpaprajnapti II, Sutra 30 
reproduces the 72 arts from RSjapras'niya but gives independently 64 
arts for woman which include Mantra and Tantra as the 4th and 5th 
arts. As these seventy two or sixty four arts were expected to be 
acquire^ by everybody i. e. all house-holders who desired to be classed 
‘ amongst the learned according to the standard prevalent in former 


* Sucividya is described at p. 14 B of Nirvanakcdika.’ 
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times, it shows that the generality of people used to be versed in Vidyas 
and Mantras in those -times. 

BHAGAVATlsOTRA, JNAtAdHARMAKATHA^GA, ANTAKRTDAgAl^GA, 

vipAka & uvavAi 

At Page 149 ante we Have given a reference to Rayapaseni, 
Sutra 53 which describes Sri Kesi Kumarasramana as being prominent 
in the knowledge of Vidyas and Mantras Similarly 

at p. 174 ante we have stated that according to a set description 
all Ganadharas are said to be MantrapradhSna and Vidy&pradhana. 
We would* cite Jnatadharmakatha I, 1, Sutra 4 and Vipakasutra I, 
1 Sutra 1‘ where Arya Sudharma is so described. We have also 
referred to p. 32, Aupap&tika Sutra where “Theras” are also similarly 
described. Bhagavatlsutra 5, Sutra 108 has a similar description- of 
‘Theras’ of Sri Parsvanatha. These descriptions conclusively show how 
the Jain canon views Vidy&s and Mantras. It would not have so. 
described-as it has done-Ganadharas and Theras, if it considered 
Vidyas and Mantras had something inherently sinful or derogatory, 
because in that case such description would not in anyway redound 
to their credit or properly represent the very high qualities acquired 
by living ideal ascetic life by these persons. As the said attributes are in 
juxtaposition with others describing the very high and rare qualities 1 
of Ganadharas and Theras the said attributes also must be taken to 
describe their very high and rare qualities-not merely approved of but 
greatly acclaimed. . J natadharmakathS. I, 14, Sutra 99 mentions inter 
alia Curnayoga and Mantrayoga. The said passage throws considerable 
light on the condition of society jin ancient times as it was commonly 
believed that ascetics were possessed of miraculous powers or had 
knowledge of Mantras or charm with ashes, clay or thread, magical 
powders or herbs, roots, bark, creeper, or a blade of Silika grass, pills, 
medicine or combination of medicines which would cause enchantment, 
fascination or bring good luck or prosperity to a person. Suvrat§. the 
Jain female ascetic, says that she would not even hear such things,. 
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much less instruct anyone to employ same. As mentioned in the foot* 
note on p. 175 ante Antakrddasfiriga III 8, Sutra 6 mentions worship 
of the image of Sri Hariiiegamesi. 

pkaSnavyAkara^a 

Prasn&vyakarana 1, 1 Sutra 7 (p. 28 et seq.) is a long Sutra and 
contains several references to Mantras important for our purposes. 
There are the following references:-‘Yantras’ meaning ‘Diagrams’ 
for the purpose of driving away the opponent etc; ‘Ahevana’ 
meaning ‘Attracting people’ and according to a variant reading ‘Ahiwana’ 
meaning ‘Rendering inimical’, ‘Avindhana’ meaning making ‘one posses- 
sed’, ‘ Abhiyogya’ meaning 'making one subservient’-all this being done 
through Mantras or medicine. Further the Sutra refers to ‘controlling’ 
which destroys the mental power or will of the medium. These, 
though true in form, involve injury to living beings, so are, in spirit, 
untrue; and those who teach these to others are condemned. It includes 
taking or giving bath with charmed waters for prosperity, good luck 
etc., protective magical rites, as also Santikarma i. e. oblation to fire 
for obtaining peace or good health accompanied with recitation of 
Mantras. This shows widespread prevalence of Mantras and Mantric rites. 

Prasnavyakarana II, 2, Sutra 24 (pp. 113-114) praises ‘Truth’. 
Truth is said inter alia to contribute to accomplishment in the flying 
-lore of Vidyadharas and CSranas (flying-ascetics) as also Mantras, 
Medicine and Vidyas. It also says all Mantras, Magical powders, recitation 
of Mantras, Vidyas* and Jambhagas (i. e. the deities concerned with 
Mantras, Vidyas and Wealth), Economics, weapons, Arts and Scriptures 
have truth as their base. 

* • 
vipAkaSruta 

The last of the 11 existing Arigas is Vipakasruta. Its II Srutaskan- 
dha, Sutra 4 (p, 54) narrates the story of one Priyasena who would 
control the king, lords and others by employing Vidyas and magical 

. Mantras as of Sri Hariuegamegi and Vidyas such as Prajnapti and others. • • 
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powders for fascination or being invisible or charming, controlling or 
making others subservient. This does not require further comment. 

UPANGAS 

Coming to the Upangas besides the references already given 
Uvaval p. 28 refers to Sri Mah&vTra’s S&dhus possessed of various mira- 
culous powders (Labdhis) including Caracas which according to the 
Commentary means Janghacaranas and Vidyacaranas (Sadhus posse- 
ssing miraculous powers through austerity and Vidya enabling them 
to fly through the air), -see Bhagavatf XX, 9, Sutra 683 p. 793 and 
commentary thereon p. 794. Vijjaharas (persons accomplished in 
special Vidyas like Prajnapti and others), and Agasativaino (persons 
capable of bringing down from the sky in form of rain desirable 
objects like gold etc. and also undesirable objects like dust, pebbles 
etc). RSyapaseni Sutra 80 inter alia refers to Mantraprayoga thought 
of by queen Suriyakant& to kill king PaesT. Pupfiya-Puspika IV (p. 31 
A) refers to Vidya-prayoga and Mantraprayoga for getting issue. 
daSavaikAlika and prabhAvakas 
Amongst Mulasutras Dasavaikalika Adh. II, v. 6 mentions ‘Agan- 
dhana’ snakes who would not suck up again poison from the part of 
the body bitten by them once they have emitted it and would prefer 
to be burnt to death under M&ntric compulsion. The other kind of 
snakes called ‘Gandhana’ are the common snakes who when forcibly 
drawn back by Mantras suck up the poison from the bite being compelled 
to do so by M&ntrikas. Dasvaikalika Adh. VIII, 2, 51 says that aSSdhu 
should not communicate inter alia Mantra or Medicine or magical 
powder or the science of divination or dreams or astrology as the same 
involves injury to living beings. This presumes knowledge of Mantra 
etc. on the part of the S&dhu. Commentary p. 41 et seq. Dasavaikalika 
I merftions Avanamim and Unnamini Vidyas (the former brings down 
objects and things and the latter raises them up) possessed by a Matanga * 


* Quoted by Malayagiri in his commentary on Vyavaharasutra, PIthika, p. 28. See 
also NiSItha Bhasya, PIthika v. 33 (p. 20) which is the same with a variant reading. 
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(a member of the depressed class) and acquired from him by king 
Srenika. Commentary p. 58 Dasavaikalika Adh. I mentions invocation 
of a deity through Vidya for inducement of faith in a pupil and commen- 
‘ tary p. 40 mentions reaching destination over a long route quickly 
through Vidya. The following v. 183 of Das'avaikSlika-Niryukti (p. 
101) mentions eight kinds of persons who through their respective 
qualities add to the glory of the Faith. They are (1) persons possessing 
supersensual knowledge (2) or Miraculous power ‘Labdhi’ (3) Acharyas 
(4) Dialecticians (5) Excellent exponents of religion (6) Ascetics perfor- 
ming severe austerities (7) Diviners (8) Persons accomplished in Vidya 
and. persons respected by the Royalty or the people. 

‘3i^i ff|graftg gif. I 

g fhr4 li’ 

\ . ‘prabhAvakas’ .• 

f • • i . ; 

We give below a verse usually cited to describe eight kinds pf 
persons who add to the 'glory of the Jain -faith. 

“giggoh i * gif 3 v ?ra« 0 g 'u ■ . 

fqsn ^ v» c v . 

? ’■ ' ■ ’ * 

‘Eight kinds of persons are said to add to the glory of the Jain 
faith and they are (1) Exponent of religion (2) Exponent of religion 
through stories (3) Dialectician (4) Diviner .(5) Ascetics performing severe 
austerities (6) Person accomplished in Vidya (7) Person accomplished 
in ’Mantras, magical powders, root and herbs (8) and Poet.’ 

. K The readers" would note that persons accomplished in' Vidyas 
aiid Mantras are recognised as Prabh&vakas (adding to the glory) of 
the Religion: It would 'not have-been so if Mantras and Vidyas were 
considered inherently sinful bt if there was absolute prohibition against 
their employment. 1 Avasyaka Sutra and its Curni and Brhat-tlka by 
Sri Haribhaarasuri have numerous references ■ to Mantras, Vidyas, 
Mantrikas, . Yidyadharas, Siddhas and allied subjects. We would com-: 
merit only. oh the important amongst them. The same remarks apply. 
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to two of the ' Six Chedasutras viz: Vyavh&ra Sutra and Brhat-Kalpa, 
•their respective Bhasyas and commentaries. 

AvaSyakasXJtra 

, I 

Avasyaka-Niryukti v. 927 mentions eleven kinds of Siddhas 
including Vidyasiddha, Mantrasiddha and Yogasiddha; and' the follow- 
ing verses give their illustrations (See Curni p. 539 ff." & BrhattTka 
p. 408 ff.). Niryukti v. 931 defines and distinguishes between Vidya 
arid Mantra as mentioned in the note * on p. 147 ante. Niryukti v. 
932 says that the universal monarch of Vidyas is he who is accompli- 
shed in Vidyas or at least one Mahavidya like Mah5purusadatt§. as was 
Aryakhaputacarya. The commentary thereon says that Vidyas are 
accomplished even by obeisance to a VidySsiddha. Niryukti v. 933 
says that he is accomplished in Mantras who has mastered all Mantras 
or many Mantras or even a single principal Mantra as was the S&dhu 
who through Mantra pulled out and drew away through the air the 
columns from the front of a palace-gate. Niryukti v. 934 says that he 
is -a Yogasiddha who, is fully acquainted with all the mixtures of magical 
powders of miraculous effect or even one of them as was Arya Samita. 
(See note* ‘ p. 191 ante). At p. 452 there is an interesting account of 
SadhanS with a dead body and the miraculous effect of Pancaparamesti 
Mantra which protected the boy meant to be sacrified to the Vet&la 
by an ascetic who was seeking Siddhi as to Suvarna Purusa i. e. gold- 
man. At p. 407 obeisance to Arihanta is said to be the meaning of twelve 
Angas, as all the Angas are meant for purification of thought which 
is achieved by such obeisance also. Brhat-tlka p. 392 mentions Parasu 
VidySL acquired by Parasurama and p. 401 describes ‘Candalas’ who 
were VidySsiddhas. Brhat-tikS. p. 812 mentions a compromise effected 
between a person who had recently embraced Jainism and one of the 
deities previously worshipped by him, where by the layman agreed to 
worship the deity on. account of insistance by the latter if .the deity 
agreed to remain by the side of the images of Jinas./This shows that 
as long as a person worships Tirthankara. as. the only: divinity who 
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could lead him on the path to Salvation, he would not be committing 
an offence against Faith if he worshipped a deity either subsidiary to or 
attendant on Jinas for some wordly object or only out of compulsion. 

The story of Gandharva Nagdatta p. 65 ff. Curiii and p. 565 ff. 
Brhat-tika, Avasyaka Sutra shows the prevalence of snake-charming 
and curing persons bitten by snakes through Mantras in ancient times. It 
was otherwise known as Garuda Vidya. The persons accomplished in it 
were styled Gandharvas, perhaps because snakes are charmed by Mantras 
to the accompaniment of music. P. 605 Brhat-tika cites the following 
verses from Dhyanasataka of the famous gloss-writer Jinabhadragani 
Ksamasramaiia wherein the removal of poison from the body of a 
person bitten by a snake through Mantras is given as an illustration 
of how soul is freed from the poisonous brooding of the mind by Sri Jina. 

jftar fas i 

wngfir 33ft ft 11 

Niryukti vs. 220, 227 & 228 state that ‘Kautuka’ through appli- 
cation of ashes, science of divination and ' obtaining answers by 
questioning Inkhinika-Dombl (who ties small bells to her ears and 
jingles them when Ghantika Yaksa whispers in her ears the answer to 
her question which she communicates to the person consulting her) 
arose in the time of Sri Rsabha. Niryukti v. 508 mentions Mahabhutika 
Indrajalika i. e., one who is able to create hallucinations. Niryukti v. 
218 says that Puja-worship of Nagas and others arose in the rime of 
the universal monarch Bharata, son of the first Tirthahkara Sri Rsabhade- 
va. Utsava-celebration in honour of Indra also arose in his time. 

PltfDANIRYUKTI 

Another Mulasutra, Pindaniryukti has several references to Vidya, 
Mantra, Curna, Yoga and Afijana besides the one already cited above. 
V. 52 p. 21 refers to consultation - with a deity for divination by an 
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ascetic who is constantly attended upon by deities pleased with him 
because of his severe austerities. V. 462 (p. 133) refers to miraculous 
powers obtained inter alia through Vidy§. such as driving away or kill- 
ing an opponent. V. 465 (P. 134) refers to ‘Labdhi’ (miraculous power 
obtained through development of soul). Pindaniryukti w. 494-500 and 
BhSsya v. 44 refer to Vidya, Mantra, Curna, Anjana and Yoga. 

They mention as illustrations of their employment a S&dhu who 
obtained rich food from a very miserly and mean person through pre- 
vious enchantment of his house; Padaliptasuri who cured King Murunda 
of severe headache by moving his index-finger round his own knee accom- 
panied with mental recitation of Mantra; two young s&dhus who became 
invisible by application of magical collyrium to their eyes and who used 
to dine with King Chandragupta unknown to him, but were discovered 
by Canakya; and Arya Samitasuri (see note p. 191 ante) who through 
mixture of magical powders divided the waters of the river Bena and 
crossed over to the opposite bank. The said passage also describes the 
evils likely to follow from the employment of Vidya or Mantra viz. 
that the opponent might employ counter-Vidya or Mantra and might 
paralyse, drive away or kill the person who first used Mantra or VidyS; 
or there may be a scandal amongst the people that the person employ- 
ing Vidya or Mantra is deceitful and lives sinfully, harming others, and 
might be arrested, tortured, made to give up the dress of SSdhu or 
might be capitally punished on a complaint being made to the Government 
that he is a magician injuring others through magical practices. 
Pindaniryukti v. 499 states that there might be an exception in the case 
of a properly qualified person; Acharya Malayagiri in his commentary 
thereon says that such a person should employ Mantra for the sake of 
the Jain fold. x This makes it quite clear that the Jain scriptures although 
prohibiting employment of Mantras and Vidy§.s generally recognise an 
exception and recommend employment of Mantras and Vidy&s by a 
properly qualified person for the sake of the Sahgha. 
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vyavahara sOtra 

Bhasya v. 118 of Vyavahara-Pithika (p. 41) prescribes contem- 
plation through Pancamarigala i. e. Pancaparamesti Mantra in case 
of any ill-omen. Vyavahara I, Bhasya v. 82 (p. 74) says that a Sadhu 
may stay on with another who is possessed of Vidya or Nimitta till 
he learns the same from him. Commentary on Bhasya I, v. 90. (p. 76) 
says that as a rule one should not enter into a controversy with a powerful 
king. If he, however, persists he should be controlled through Vidya 
Curna etc. Bhasya I, (p. 84) vv. 130 and 131 recommend that a debater 
about to enter into a debate should be inter alia taught Vidyas which 
are counter to those of his opponent. Vyavahara Bhasya I, p. 121 
says that a Sadhu possessed of Labdhi or Vidya should bring round 
an inimical king through Labdhi, Vidya or Mantra. Vyavahara Bhasya 
I, p. 137 says that one desiring to confess and repent should resort to 
Korantaka garden in Broach and invoke the presiding deity observing 
a three day’s fast and carry out expiatory austerities as might be 
prescribed by the deity. 

. Vyavahara Bhasya III v. 181 et seq. refer to the case of a 
Sadhu who becomes distracted having been charmed through Vidya, 
Mantra or magical powder and prescribe that if he cannot be cured 
of such fascination by persuasion of the person employing the same, 
counter-Vidya should be employed to remove such fascination and 
engender repugnance instead in. the mind of such person towards the 
Sadhu. As an example , is mentioned the austere Sadhu who through 
His miraculous powers protected a Jain female ascetic from the clutches 
of the Buddhists.: Bhasya II, v. 185 throws abundant light on the 
propriety of employment of Mantras in. such cases * and - .v. 191 says 
that a Sadhu should be protected from, his opponent through pursuasion 
or threats or by employment of such miraculous power as one possesses; 

* fsruw srfwiqfJriait | 

fusion ii-whii 
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how can one neglect one’s adherents although he has power to protect 
them. 

siHjsrcm Stew ?jt «n a * i 

3T m\Tt II^^^II 

If a Sadhu who had been a slave is claimed back by his master 
Vyavahara Bhasya II, v. 220 prescribes that Vidyas or Mantras should 
be employed to secure his freedom. 

Vyavahara Sutra Bh&sya IV, v. 12 states inter alia that Vidy&s 
have to be repeated and Prabhrtas and Nimitta are to be studied in 
a solitary place; Acharya and Upadhyaya may do so going elsewhere. 
Vyavahara Bhasya IV, v. 339 refers to Sutra commencing with Na- 
mukkara, i. e. Pancaparamesti Mantra. Vyavahara Bh&sya V, v. 18 
refers to Vidya, Mantra, Curna Nimitta and astrology. Vyavahara 
Bhasya V, v. 121 etseq. state that an Acharya must acquire Vidya 
Mantra etc. to remedy serpent-bites. V. 136 describes various Vidyas 
such as ‘Duta’ where the messenger or representative is treated 
instead of the person who is ill and the latter is cured; ‘Adarsa’ in 
which the reflection in a mirror is magically treated and the person 
who is reflected is cured; ‘Vastra’ in which with a piece of cloth over 
which Mantra is recited passes are made over the body of the affected 
person and he is cured; ‘Darbha’ in which a blade of grass is so used; 
‘Talavrnta’ in which a palmyra fan is so used, and the affected person 
is cured; ‘Capeta’ in which someone is slapped and the affected person 
is cured; and ‘Antahpura’ or harem in which passes are made over one’s 
own body instead of that of the affected person and the latter is cured. 
BhS.sya V, vv. 139-140 say that a female ascetic may recite Mantra but 
not Vidyas unless it has been previously acquired by heri.e.before initiation. 

Vyavahara Bhasya VI, v.,148 says that an Acharya must be 
protected lest a woman should cast a spell uppn him or bring him 
under her control. Vyavahara Bhasya VI, v. 154 says that an Ach&rya 
has to recite Vidyas and Mantras and study sciences dealing with Nimitta 
and Yoga in a solitary place, so he should not go out to beg food. 
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If there be any doubt still lingering in the minds of the readers 
as to SadhanS. or practice of Vidyas and Mantras by Jain Sadhus it 
should be thoroughly dispelled by vv. 251-252, Vyavaharasutra Bh&sya 
VI, which say: ‘Acharyas repeat Vidyas on every ‘Parva’ i. e. the 
middle day of the month or the fortnight. The middle day of . the 
fortnight i. e. the eighth day is considered ‘Parva,’ so also the middle 
day of the month, i. e. the fourteenth day of the dark half (of the 
month); other ‘Parvas’ being the days of the eclipse of the sun and 
the moon.’* 

Siddhaputras and Siddhaputrls are referred to at various places 
as also Sarapikas in Vyavaharasutra-Bhasya, (SeeUdd. IV v. - 1 34 ff; 
Udd. V v. 74 Udd. VII vv. 13, 17; Udd. VIII' v. 288).- Nimitta, 
Vidya, Mantra', Curna and Yoga are referred to in v. 3 Udd. VII. 
V. 187 x Udd. VII uses as an illustration the fact that whatever the 
universal monarch of Vidya utters becomes Vidya, but that- it is 
accomplished at the proper time and place; so the utterances of Jina 
which are possessed of eight qualities should be recited with due regard 
to time and place and not indiscriminately at all times and at- all 
places. V. 201 Udd. VIII refers to ‘Abhiyoga’ superior force- i. e. charm- 
ing or controlling. Sutra 8, Udd. X, p. 97 and the Bhasya thereon 
respectively refer to and explain ‘Gapasobhi’ i. e. one who adorns the 
fold. It says: ‘A dialectician as mentioned in the 1st Uddesa, an exponent 
of the religion through appropriate stories, a diviner and one possess- 
ing miraculous powers through Vidya adorn the fold. ? 

niSItha s-Otra- 

Nisitha Sutra XIII- Uddesa is full of- references to Kautuka 
qRqr«ft % ?(fer i 
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etc., Nimitta, dream, Vidy&, Mantra, Yoga and Cutna and says that 
if -they are employed for or communicated to the followers .of ..other 
religions or even to Jain householders, the Sadhu so doing shall 
perform penance as therein prescribed. It is apparent from. this, that 
he does not commit any sin if the same are employed for or communica- 
ted to Jain Sadhus. We are however not left to gather the meaning 
in such an indirect manner for Bhasya verse 4284 and the Curni 
thereon (p. 841 s. y. 1996 Edn.) state the exceptions clearly: -one 
should in exceptional circumstances employ Ivautuka etc. or communicate 
Mantra. The exceptional . circumstances are specified to be epidemic, 
famine, kingly oppression, fear, illness, blockade of roads, necessity .to 
ascertain the cause of any strange happening, debate, or for adding 
to the glory of the faith. x 

Nisitha Plthika (pp. 8-9) refers to Matanga Harikesa who was 
accomplished in AvanaminI and Unnaminl Vidyas and illustrates how. 
humility and respect for the Guru are necessary in a Sadhaka for 
acquiring accomplishment in Vidyas. Nisitha Uddesa I, Bhasya v. 410 
(see Curni thereon p. 125) states that for the purpose of acquiring 
Vidyas a Sadhu may cultivate friendly relations with a householder 
or a lax Sadhu (Pasattha). Nisitha Uddesa XVI, Bhasya v. 63 refers 
to Ratnadevata, Suci-Vidyas and Matanga Vidyas named Gauri and 
Gandhari; compare Brhatkalpa Bhasya Udd. I, v. 2508. Nisitha Uddesa 
XVI Bhasya v. 472 says that one may adopt another Acharya as 
a preceptor for acquiring Vidya Mantra and Nimitta and it would be 
deemed to be done for enhancing the glory of the Faith. + 

The most important reference however is at p. 1105 Nisltha- 
curnl Uddesa. XVI, Bhasya v. 571 which states that in case Sadhus 
get accidentally lost in 'a dense jungle and are unable to find their 

x *rtr 3 .| 

c 

+ Cf. Brhatkalpa Udd. V. Bhasya v. 5473. 
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way to an inhabited quarter, they should resort to contemplation of 
the sylvan deity (who may be attached to the Jain Faith), assuming 
Kayotsarga pose. The deity thus invoked would tell them the way to 
an inhabited place or guide them there through some miracle such as 
the appearance of an illusory herd of cows in some part of the forest 
going to such a place. The significance of the said reference is that 
the Jain sacred scriptures under special circumstances sanction invocation 
of such deities by Sadhus for such and similar purposes, just as Vyavh&ra- 
sutra Udd. Xp. 137 sanctions invocation of the deity presiding over 
Korantaka at Broach for ascertaining appropriate expiatory austerities 
for due performance of Repentence.| 

mahaniSItha 

Adh. Ill Udd. 1 1 gives Vardhamanavidya alias. Aparajita Maha- 

vidya. It is also given at the end of Adh. VIII after the colophon. 

Srutadevata Vidya is set forth in Adh. 1 v. 46ff. It is to be recited 

one lac times in a temple. These are known as two Mahanisitha Vidyas. 

Adh. VII Uddesa 4, Arya verses 19-20 give Kurukulla Mantra: 

'£ Vf for protection against all kinds of dangers (vv. 19-23). 

* 

bRhatkalpa sOtra 

Commentary on Brhat Kalpa Pithika Bhasya v. 20 states that 
just as Vidya and Mantra are acquired by worship with due regard to 
material, place, time and devotional feeling so Mangala or Benedictory 
verse comprising a prayer in the beginning of a work brings about 
completion thereof without obstacle and confers the desired fruit on 
the pupils studying the work. 

+ Cf. Brhatkalpa Bhasya Udd. I. vv. 3104 to 3110and also the writer’s article entitled 
‘Place of Mantra, Vidya and Tantra in Jainism’ Jain Yuga Vol. V, 1-3 pp. 53-56. 

* Kurukulla is referred to in such an ancient work asRudrayamalaat p. 92 “3 
aiilfsral l” as in Mahanisitha. It will not therefore be correct to say 

that Kurukulla is a Buddhistic deity borrowed by other pantheons. 
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Pithika Bhasya v. 146 refers to miraculous works which the 
commentary interprets as Mahaparijna, Arunopapata etc. Pithika Bhasya 
v. 291 mentions the incident of a Vidyadhara invoking a Vidya. of 
which a word or two were forgotten by him and how Prince Abhaya 
by his ‘Padanusari’ power supplied the same and acquired from the 
Vidyadhara the Vidya in return. Bhasya I, v. 1009 mentions as an 
illustration Sadhana of Vet 5.1a and its dangers when not properly 
performed. Bha.sya I vv. 1308-1314 we have already referred to as 
describing Kautuka, Bhutikarma etc. and showing how and when a 
person employing the same as well as Vidya. and Mantra become 
‘Aradhaka’ and acquires Karma which would make him high-born in 
the next life. 

GHANTIKA yaksa and ghantAkarNa 
Bhasya I, v. 1312 (pp. 403-404) refers to Ghantika Yaksa who 
may probably be the same as Vira Ghantakarna. Tha Mantra of 
GhantakarnaJ styled Ghantadi Vidya is given after w. 10-12 Ch. VI, 
Vidyanusasana and also in the commentary on v. 1 of Namiuna Stava. + 
As some are under the erroneous impression that Ghantakarna is a 
Buddhist deity we may note that Agni-Purana Adh. 50 vv. 41-42* 
describe his Dhyana with eighteen arms. He is therein described as 
destroyer of diseases and particularly Visfotaka-tumours or small-pox 
as is mentioned in his famous Mantra. The ancient lexicographer and 

% 3 Ham *cr: l 
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grammarian Vyadi, a contemporary of Panini (circa 350 B. C.) 
according to Kathasaritsagara, IV Taranga, but who flourished certainly 
before Katyayana mentions Ghantakariia as a ‘Gana’ of Siva: 

See Svopajnatika on v. 124 Abhidhanacintamani II, P. 89. 
Skandapurana, Kasikhanda, Uttarardha, Adh. 53, v. 8 and w. 30 to 
43 (p. 232) also mention Ghantakarna as a ‘Gana’ of Siva. Harivamsa 
Bhavisyaparva Adhs. 79 to 83 refer to Ghantakarna and his meeting 
Sri Krsna in Badarikasrama and his worship of Visnu. 

Yogin! Tantra (p. 461) v. 10 lj also mentions Ghantakarna as 
one of the Viras. Jinaprabhasuri refers in his Vividha-Tirtha-Kalpa 
(p. 86) to a shrine of Ghantakarna Mahavlra on Sri Parvata really 
referring to the last Tirthaiikara Mahavlra. It may be of interest to 
note that outside the main temple of the famous Sri Badarl Narayana 
is a small temple wherein an image of Ghantakarna is even this day 
found installed. 

Bhasya I, v. 1318 says that employment of Nimitta i. e. Divina- 
tion through excess of pride would engender Asuri Bhavana (Demonic 
mood)' which would bring about next birth in the Demon-class of 
deities. Commentary on Bhasya I, v. 2681 mentions creation of horses 
through the aid of Yoniprabhrta by Sri Siddhasenacarya. Bhasya I, v. 
2824 refers to Vidya. Bhasya I, vv. 2958-2964 mention employment 
of Vidya to ward off danger from beasts of prey, invocation of a deity 
for the purpose through contemplation by a Sadhu usually performing 
severe austerities, as also heroic physical self-defence. Besides Gauri and 
Gandhari Vidyas already referred to (Bhasya I, v. 2508) there are 
references to Prajnapti Vidya (p. 56), Mohinl and Stambhani Vidyas 
(Bhasya III, v. 4809, p. 1291; also commentary on Bhasj^a I, v. 2744) 
and Abhogini Vidya (Bhasya III v. 4633, p. 1250). 

srawlwdlsleg tfrwf^RTT: II 1° Til I 
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Bhasya III, v.. 4624 mentions a case in which Mantra or Nimitta 
may be employed. Bhasya III, vv. 4632-4638 mention employment by 
Sadhus of Vidyas like AbhoginI, Nimitta and divination in case of 
theft of things meant for their use. Bhasya III v. 4809 mentions employ- 
ment of.Stambhanl and Mohan! Vidyas as also physically dealing out 
punishment if the Sadhu is able enough through requisite training to 
do so e. g. to fight a thousand persons simultaneously. Bhasya IV. v. 
5593 mentions the qualifications of an Acharya who would depose a 
king inimical to the Jain fold and amongst such qualifications special 
mention is made of possession of miraculous powers through Vidya like 
Aryakhaputacarya. It also mentions Kalakacarya who punished king 
' Gardabhilla. Bhasya VI vv. 6270-71 mention protection of the fold 
through employment of Vidya, Mantra, Curna etc. Bhasya VI v. 6302 
and commentary on vv. 6304 and 6308 mention cases in which Vidya, 
Mantra and charmed pills may be used. 

payannAs 

In Payannas the reference to Vidya Mantra Curna and Nimitta 
in vv. 798-799. Titthogali Payanno may be noted. There injury to 
others through Vidya etc. is deprecated and is said to entail wander- 
ing in unending cycle of births and deaths. The date of Titthogali 
Payanno is about the beginning of the 5th century Vikrama era. 

Angaculiya Ms. p. 3 refers in course of the ceremony of initia- 
tion to the rite of Vasaksepa over which Mantra has been recited by 
the Acharya after performance of Digbandhana rite i. e. the rite to 
ward off undesirable spirits and adverse influence from all quarters. 
It also refers to Vardhamana Vidya. P. 20. refers to false Sadhus who 
practice astrology, Vidya, Mantra and Tantra and keep laymen and 
. lay women pleased through practice of Karmana, Mohana and Vasika- 
rana. The concluding portion refers to Vaggaculia and Vidya-Mantra- 
Prayogas therein for Santi. 

POPULARITY OF SrI pArSvANAtHA’S WORSHIP . 

At the commencement of the privious section hereof namely 
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‘Jain Mantravada and Caityavasis’ we stated how the Mantric litera- 
ture comprised in the tenth Purva, Vidyanupravada may reasonably 
be supposed to belong to the age of Sri Pars'vanatha. Then we stated 
how he has been invoked in the hymn Uvasaggaharam and described 
the life led by several Parsvapatyas who employed Nimitta involving 
use of Mantras and Vidyas for obtaining necessaries of life and how 
Mantrikas adopted Sri Parsvan&tha as the Mantric deity par excellence.* 
Dharanendra, the principal attendant-deityx of Sri Parsvanatha is 
connected with the origin of Vidy&s as stated above. Naturally, there- 
fore, Vidyadharas + as well as all SSdhalcas of Mantras and Vidyas 
especially worshipped Sri Parsvanatha. ‘Purisadanlva-respected by the. 
people-is the title of Sri Parsvanatha given in Kalpasutra which 
aptly describes his popularity not only during his life but also there- 
after. Moreover those Mantras and Vidyas become popular of which 
the presiding deities are alert and respond quickly. It is believed that 
the attendant deities of Sri ParsvanStha are alert and respond at 
once when invoked. Further from Jn&tadharmakathanga II Srutaskandha 
it appears that many of the female ascetic disciples of Sri Pars'vanatha 
became on their death the chief queens of Indras of different heavenly 
regions. All the chief queens of the twenty Indras of Bhuvanapati- 
deities, of sixteen Indras of Vyantara-deities, of the Moon and the 

* After Sri Bhadrabahu, Sri Padaliptasuri also invoked Sri Parsvanatha in a Mantric 
hymn of 7 verses which is in the writer's collection. We give here the first and the last 
verses thereof: I 
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Sun and the Vaimanika Indras Saltra and Isana were disciples of Sri 
Parsvanatha in their previous life. Naturally, therefore, when invoca- » 
tion is with the name of Sri Parsvanatha these highly placed powerful 
deities respond promptly and effectively aid and grant the desires of 
such worshippers. This also accounts for the popularity of the worship 
of Dharanendra and Padmavati amongst Jains as they are the principal 
attendant deities of Sri Parsvanatha. We may add here that Sri Parsva- 
natha is worshipped at various places under hundreds of different attri- 
butes. Some of them are mentioned at p. 86 Vividhatlrthakalpa, line 
10 onwards. The several Kalpas of Sri Parsvanatha included in 
.Vividhatlrthakalpa also show the popularity of his worship. The con- 
nection of Sri Parsvanatha with the ancient Jain Stupa at Mathura 
also points to the same fact.* 

It is significant that Manadevasuri, the author of the hymn 
Laghusanti, although invoking Sri Santinatha, the sixteenth Tlrthaii- 
kara, for securing peace and tranquility incorporates therein the 
Mantra of Sri Parsvanatha as propounded by Ivamatha (an attendant 
deity of Sri Parsvanatha) called Mantradhiraja. Similarly Vadivetala 
Sri Santisuri in his hymn named Brhat Santi invokes Sri Parsvanatha 
thus: t ^15(1 ? Filtr l % sftiRfrwrc ll’ Similarly in Indranandi’s 
Jyalinlmata (Mantra Kalpa of the attendant deity of the 8th Tirthan- 
kara Sri Candraprabha), III Adh.,vv. 58, 59 it is stated that whatever 
a Mantrika does, should be in the name of ‘Parsva Jina’ and that 
whatever he utters saying ‘Parsva Jinaya’ becomes Mantra. This 
shows with what great regard Mantrikas viewed invocation with the 
name of ‘Sri Parsva’. It is therefore unnecessary to dilate further 
on this point. 

ANTIQUITY OF PANCAPARAMESTI MANTRA 

We shall note below some inscrip tional proof as to the antiquity - 

* Epigraphia Indica II, Insu. XXIX p. 207 is an inscription on the image of Sri ParSva 
as is actually mentioned therein. It is a proof of the ancient and popular character 
of the worship of Sri ParSva. 
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of Pancaparamesti Mantra. The famous KMrvel inscription which 
belongs to a date about two centuries before Christ begins thus:- 
‘NAMO ARAHANTANAM, NAMO SAVA SIDHANAM’* 

These two clauses are practically the same as the first two 
clauses of Pancaparamesti Mantra. Cunningham’s Archaeological survey 
of India XX (which describes Mathura Inscriprions) Insn. No. XI, Plate 
XIII + begins with obeisance to Arhantas and Siddhas thus, ‘Namo 
ArhantSnam Namo Siddhanam’ These two clauses are the same as 
the first two clauses of Pancaparamesti Mantra. It also refers to the 
fourfold congregation and is dated the year 62 which is equivalent 
to 140 Vikrama era. The said inscription shows that the said clauses 
were most probably borrowed from the famous Pancaparamesti 
Mantra and establishes the antiquity thereof. Again Epigraphia Indica 
Vol. I p. ’ 383, Insn. No. Ill begins thus ‘Namo Arahant&nam’ i. e. 
‘Adoration to the Arhantas’ which is the first clause of Pancaparamesti 

Mantra.J 

That Sri Bhagavati Sutra, Kalpasutra and Avasyakacuriii 
commence with the fivefold obeisance comprising the principal part 
of Pancaparamesti Mantra also shows the antiquity thereof. 

MANTRAKALPAS, MANTRAS AND VIDYAS 
Mantrakalpas are works dealing with Mantras and Yantras of 
various deities, their Puja and its essentials, their Sadhana 
Homa, Bali etc., and Prayogas being particular employment of 
Mantras and Yantras for achieving various objects. Besides Mantra- 
kalpas mentioned in this Introduction and Anubhavasiddhamantra- 
dvatrimsika, Padmavatlkalpas, Sarasvatikalpas and Ambikamantras 
contained in the appendices hereto, we note below some important 
available Mantrakalpas, Mantras and Vidyas:- 

Sec J. It. O. R. S., IV, p. 397 & XIII p. 22 and PrScIna Jaina Lekha Sarigraba 
Vol. I by Sri J inavijaya. 

» See Vienna Oriental Journal Vol. I (1887) p. 173. 

; Insns. Nos. XVII ( p. 390 ) and XXXIV (p. 397) Vol. I and Insns Nos. XXX to 
XXXll (p. 207) Vol. II Iipigraphia Indica have the same obeisance. 
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1 Namask&ramantrakalpa 2 Pancanamaskarakalpa 3 Panca- 

paramesti Mali a Mantra Yantra Brhatkalpa 4 M ay uravahinl V idy §. 5 Can- 

draprabha VidyS. 6 Candrapannatti Mantra SSdhana 7 Omkarakalpa 

8 Hrimkarakalpas 9 Uvasaggaharamkalpas 10 Santikarastavamn§.ya 

11 Tijayapahuttastotramnaya 12 Sattarisayayantravidhi 13 Nami- 

unakalpa 14 Bhaktamarakalpas 15 KalySnamandirakalpas 16 Logassa- 

kalpa 17 Sakrastavakalpa alias Namutthunamkalpa 18 Cintamani- 

kalpas 19 Cintamanikalpasrira 20 Cintamanisampradaya 21 Cinta- 

mani Mantramn&ya 22 Cintamani Mantra Paddhati 23 MantrSdhiraja 

Kalpa 24 Atte Matte (alias Tribhuvana Vijayapataka Mantra) Mantra Kal- 

pa 25 Dharanoragendrastava Kalpa 26 Kalikunda Yantra Mantra Kal- 

pas 27 Kalikundaradhana 28 Sri Parsvanathakalpadrumamantramnaya 

29 Slghra sampattikara Parsva Mantra 30 Parsvanathamantraradhana 

31 Jiraull Parsva Mantra Kalpa 32 Parsva StambhanI Vidya 33 

Vasyakara Gauri Gandhari Parsva Mantra 34 Uvasaggahara Parsva 

Yantra 35 Visapahara Parsva Mantra 36 Putrakara Parsva Yantra 

37 Sarvakaryakara Jagadvallabha Parsva Yantra 38 Santikara Parsva 

Yantra 39 Vadavijayakara Parsva Mantra 40 Parsva Cakra Mantra 

41 Rsabha Cakra Mantra 42 Aristanemi Cakra Mantra 43 Vardha- 
• • • • 

mana Cakra Mantra 44 Slmandhara Mantra 45 Dharanendra Laks- 

• • 

mlkara Mantra 46 Dharanendra Kastapahara Mantra 47 Rakta Padma- 
vatl kalpa 48 Rakta Padmavatl Vrddha Pujana Vidhi 49 Saivagamolcta 
Padmavati Pujana including Sadhanas of Rakta Padmavatl, Hamsa 
Padmavatl, Sarasvatl Padmavatl, Sabari Padmavatl, and Moksa Pad- 
mavatl 50 Karnes varl Padmavatl Mantra Sadhana 51 Bhairavi 
Padmavatl Mantrasadhana 52 Tripura Padmavatl Mantrasadhana 
53 Nitya Padmavatl Mantrasadhana 54 Padmavatl Dipavatara 
55 Padmavatl Kajjalavatara 56 Mahamohinl Padmavatl Vidya 
57 Putrakara Padmavatl Mantra 58 PadmavatTstotrakalpa 59 Pad- 
mavatl Svapna Mantrasadhana 60 Padmavatlkalpalata 61 Padmavatl 


* Kalikunda yantra is given even in such a work on astrology (SvaraSastra) as Nara^ 
patijayacarya, pp. 277-278. 
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Mantra Kalpas ( by Merutunga & others) 62 Satrubhayan&sani P&rsva 
Vidya 63 ParavidyocchedanI Parsva Vidya, 64 Surimantrakalpas 
65 Vardhamana Vidyakalpas 66 Ganadhara Valayakalpas 67 Catur- 
vimsati Tirthankara Vidyas 68 Vidy§.nus5sana 69 Surapati Vajrap&ni 
Mantra 70 Cakresvari alias Apraticakrakalpas (containing Raksa, Vada- 
vijaya, Satrunasa, Svapna, GhatavatSra, Laksmi, and Sarvasiddhikara 
Mantras) 71 Ambika alias Kusmandinikalpas 72 Jwalamalin! alias 
Jw&lini Kalpas, Yantras and Mantras 73 Siddhayika alias KSmacandalini 
Kalpa 74 Kurukulla Mantra Sadhana, 75 Pancangulikalpas 76 Prat* 
yangirS. Kalpas 77 UcchistacandSlinl Mantrasadhana 78 Karna Pisa- 
cini alias Kama Pisacika Mantrasadhana 79 Cakresvari Svapna Mantra 
Sadhana 80 Svapnavati Mantra SSLdhana 81 Ambika Svapna Mantra 
Sadhana 82 Ambika Ghata-Darpana-Jala-Dipavatara 83 Srutadeva- 
tSghatavatSra 84 Sasanadevi Mantra 85 Sri Rsabha Vidya 86 S&n- 
tinatha Vidya 87 SantidevatS Mantrasadhana 88 Ghonasa Vidya 
89 AparajitS Mah5 Vidya 90 RogapaharinT Vidya 91 Vasupujya 
Vidyamnaya 92 Acchupta Mantra 93 Brahmasanti Mantra 94 Gaja- 
mukha Yaksa Mantra 95 Sodasa Vidya-devi Mantras 96 Bharat! kalpa 
97 Vagvadinikalpa 98 Sarasvatikalpas 99 Sarasvata Mahavidya (by Sri 
Bhadrabahu) 100 (a) Srutadevatavidya (b) Aparajitamahavidya alias Var- 
dhamana Vidya (c) Kurukulia Vidya mentioned in Mahanis'itha Sutra 101 
Sridevikalpa 102 Laksmi Mantra 103 Mahalaksmi Mantra 104Yogini Man- 
trasadhana 105 Yaltsinl Mantrasadhana 106 Siddhacakrakalpa 107 
Rsimandalakalpa 108 Sri Vidyakalpa 109 Brahmavidyakalpa 110 
Mapibhadrakalpas 111 Ghantakarna Kalpas 112 Ugra Virakalpa 113 
Ksetradevata Mantrasadhana 114 Krsna Gauraksetrapalasadhana 115 
Khodiya Ksetrapala Mantrasadhana - 116 Bhairava Mantrasadhana 117 
Batuka Bhairava Mantrasadhana 118 Svarnakarsana Bhairava Man- 
trasadhana 119 Catussasthi Yogini Yantra 120 Sri Gautamaswami 
Mantrasadhana 121 Sri Vajraswami Mantrasadhana 122 Sri Jinada- 
ttasuri Mantrasadhana 123 Sri Jinakus'alasuri Mantra Sadhana 124 
Sri Jinacandrasuri Mantra sadhana 125 Sri Hemacandracaryakrta Mantras 
126 Panca Pira Sadhana 127 Jnanarnava-Mantras 128 Visakalpas 
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(relating to diagram of 20) 129 Pandari& Kalpa (relating to diagram 
of 15) 130 Uvasaggahara Caturvimsati Jinavaray antra 131 Sarvak&rya- 
kara Catustrimsat Yantra 132 Pansathia Kalpa (relating to diagram 
of 65) 133 Botteria Kalpa (relating to diagram of 72) 134 Vijaya- 
yantrakalpa 135 Vijayapat&k&kalpa 136 Jaitrapataka Kalpa 137 
Arjunapat&k&kalpa 138 Hanumatpataka Kalpa 139 Trailokya Vijaya 
Yantra 140 Ghant&rgala Yantra 141 Vajra Panjara Mah&yantra Kalpa 
142 Vajra PanjararSdhana 143 Mrtyunjayasadhana 144 Candrakalpa(of 
Jagatsetha) 145 Diagrams of various numbers 146 Various Ausadhi- 
kalpas with relative Mantras e. g. Svet&rka,Svetaguhja,Aparajita, RudantT, 
Mayurasikha, Sankhavali, SahadevI, Siy&lasrngi, Marjari etc. 147 Man- 
tr&valis 148 PratisthSkalpas. 

CONCLUSION 

Summing up the foregoing discussion on Jain Mantrav&da and 
its history from the most ancient times to the present day we may 
observe that it would be clear to the readers on a careful consideration 
of the materials placed before them that Jain Mantrav&da has its roots 
in the hoary past and is connected with Sri Parsv&n&tha, and 
possibly with Sri Rsabhadeva, P&rsvapatyas, Naimittikas, S&rupikas, 
Siddhaputras, Caityavasis and numerous illustrious Ach&ryas and Yatis 
who kept the Mantric tradition alive from generation to generation. 
It has remained an integral part of Jainism and has not separated 
from it and developed into an independent school of thought or 
philosophy like Vajrayana which did develop into an independent 
school of Buddhism. The rigour with which the Jains dealt with laxity 
in observance of the rules of conduct for Sadhus by driving out of the 
fold those who least dared to tamper with the sacred fountains of 
Jainism, branding them as ‘Nihnavas’, acted as a great check upon 
the activities of the Jain M&ntrikas and Jain Mantrav&da did not degrade 
to the depth of adopting the abominable practices of ClnSc&ra etc. 
Jain Mantrav&da has taken its legitimate place in Jainism, as a kind 
of Yoga-Padastha Dhy&na, providing a practical and popular method 
of self-realisation through natural and convenient stages: Mantrayoga 
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for achieving individual or personal welfare, Mantrayoga for the general 
welfare and Mantrayoga without any exterior or worldly object meant 
only for the realization of the self. It has thus harmonised itself with 
the tenets of Jainism. 

Thus Mantars and Vidyas have been recognised amongst Jains 
for securing the peace and tranquility of the body mind and soul from 
their respective afflictions howsoever caused. Mantrayoga is believed thus 
ultimately to confer even salvation on its practitioners if practised only with 
the object of realization of the soul. In the Purva literature as there 
are JnSnapravada and Karmapravada so there is VidySnupravada all form- 
ing important parts of the body of doctrines known as Jain philosophy. 
We may compare them with Jnana, Karma and UpSsana of the Vedic 
philosophy. Here we conclude the general part of this Introduction. 



Contents 


W E now come to the work proper. It is entitled Sri Bhairava PadmS- 
vatl Kalpa as it deals principally with Mantras of Bhairavl PadmS- 
vatl.* ‘Kalpa’ is explained by the commentator as Mantravada-samuha 
or a collection of Mantras. We have already stated that it deals with 
the M&ntric worship of Sri Padmavatl, an attendant deity of Sri Parsva- 
n&tha. There are ten chapters in this work. The first chapter describes the 
high qualifications necessary for a S&dhaka. The second chapter deals 
with Nyasas+ and SakalTkarana or the protective rite and the rite corres- 
ponding to Bhutasuddhi and DhySna (v. 12). It also describes the method 
to ascertain whether a particular Mantra is favourable to the S&dhaka 
or otherwise. The third chapter deals with the mode of worship of 
the deity. The methods for the achievement of the sixfold Mantric 
object (Satkarma) are first described and the different Mantric. Palla- 
vas, Vinyasas, Postures, Mudras, rosaries, modes of telling beads, 

* Ch. I v. 3 identifies Padmavatl with Totala, Tvarita, Nitya, Tripura, KSmasadhini 
and Tripurabhairavl. Nityas are sixteen, Tripurasundari being MahanityS. Tvarita is 
the eighth Nitya and KamasadhinI is perhaps Kame&vari Nitya-see Nitya SndaSika- 
rnava I, p. 26, vv. 26-30. Tripura has twelve ‘Bhedas’ i. e. variant forms-see 
Jnanariiavatantra XII, p. 39 ff. Uddharako^a Tantra (p« 6 a) gives the twelve names 
including Bhairavl “ Wt %[T Mfew cT«n I 

Tripurabhairavl is one of the names of Tripurasundari- see Jn&n&rnavatntra 
VI Patala. This explains why Padmavatl is styled Bhairavl Padmavatl and this 
work Bhairava Padmavatl Kalpa. There is no doubt that the author indentifies 
Sri Padmavatl with Sri Vidya alias Sodasi. According to Niruttara Tantra 
Sundari and Bhairavl belong to Srikula. For different forms of Padm&vati 
mentioned here, see Vidyanu£5sana, SamuddeSa IV, w. 2 to 6 in Padm&sadhana. 
For identification of Tar§. with P a dm§.vati see S5.dhanam51a vol. II p. 594 and of va- 
rious deities with Padmavatl see appendix 5 v. 20, as also p. 63 ante. 

*• Note the use of the five clauses of Pancaparamesti Mantra for the purpose. 
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directions and periods of time are prescribed for the achievement of 
the different objects of Mantric worship. The yantra for the worship 
of the Sri PadmSvatl is then described' followed by Pancopacara Puja 
(five kinds of worship). Then the Mula-Mantra (principal Mantra), six- 
lettered, three-lettered and single-lettered Vidyas of Sri Padmavatl 
and Iloma are described. The Mantra of Parsva Yaksa and Cintamani 
Yantra are also described. 

The Pancanga or the five parts relating to the Mantric wor- 
ship of a deity are Patala, Paddhati, Stotra, Kavaca and Sahasranatna 
or a thousand names. This Pancanga is a later innovation. In mo- 
dern works like Saktapramoda there are Dasangas or ten parts and 
even Dvadasangas or twelve parts. This kind of elaboration has no- 
thing to commend as it merely mixes up the essentials with the non- 
essentials. The present work itself does not contain Stotra, Kavaca 
or Sahasran5tna of Sri Padmavatl but the same composed by other 
authors are given in the appendices to the main work. The third chap- 
ter as far as it deals with Mantroddhara can be said to correspond 
to Patala and the matter contained in the second chapter viz. Nya>- 
sas» DhySna etc. combined with the remaining matter of the third 
chapter would correspond to Paddhati. One of the Satkarmas viz. 
M&ranaJ is termed Nisedha i. e. one which is prohibited in confor- 
mity with the Jain doctrine of Ahimsa. 

The mention of P&rsva Yaksa is important to show that in 
the time of the author each TIrtharikara had a separate attendant 
Yaksa and Yaksinl. The last verse describes Cintamani Yantra differ- 
ent from the famous Yantra of that name. We may note here that 
ancient non-Jain works like N aradiyamahapurana describe Mantra for 

+ Some Kalpas like Sri Cintamani-kalpa go further and say that one should not even 
think of such karmas (seep. 33 Jain Stotra-sandhoha Vol.lI).ItisstatedinJnanarnava 
that such undesirable rites are described by saintly people only to satisfy the curiosity 
of ordinary people who would like to know whether Jain Mantras can achieve all kinds 
of objects which other Mantras are able to achieve. 
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Bali or oblation which is a Mantra of Padmavatl. It is 'Rf^I'isr 

|| ” (See N 5radly amahapurSna Adh. 85, vv. 133-134). Note 
the Prakrit dative inflection of Padmavatl which shows the Jain origin 
of the Mantra as the Jains used only Prakrit in the beginning.' The 
fourth chapter describes twelve Yantras or diagrams for achieving 
different objects. The fifth chapter sets forth Yantras for accomplish- 
ing Stambhana i. e. stopping or paralysing persons and their activities 
and passing successfully through various ordeals. One of these Yantras 
relates to Vart5.ll alias VarSJhl who is a Vidya allied to Sri Vidya 
and is known as Dan dim. * It is meant for stopping motion, paraly- 
sing an army or the tongue of a rival debater or appeasing an angry 
person. A Prakrit Mantra invoking the 1st Tirthankara Sri Rsabha 
referred to in v. 8 and set forth verbatim in the commentary thereon 
is a part of this Yantra. This establishes the connection of Sri Rsabha 
with Mantrav5.da. We may also note that the commentary on v. 4 
gives a Prakrit Mantra eulogizing Pancaparamesti Mantra which is said 
to stop water and fire and to ward off great calamities caused by an enemy, 
epidemic, a thief or the king. Mantra of Ucchista C5.nd5lin! (Anga-Vidya. 
of Ra.ja-M5.tang! or Raja Syamala. who is again a Vidya. allied to Sri 
Vidy5) given in v. 12 as part of the diagram for successfully facing various 
ordeals shows the popularity that M5tanga Mantras had already Attained. 
The sixth chapter gives Yantras and Mantras for attracting and fasci- 
nating women. Sri Ambik5. (whom the author perhaps identifies with 
NityaklinnS. as appears from her Mantra) Krsna-M5.tanginl, Nityaklinna. 
(the 3rd Nitya.), Padmavatl and Katyayan! (a Vidya allied to Sri 
Vidya) are invoked for the purpose in the various diagrams described 
in this chapter. The seventh chapter describes Yantras and Mantras 
for controlling and making others amenable to the will of or subser- 

* Bahvrcopanisat identifies Sudani alias SrlvidyS with various deities as follows: — ; 

^nceR*injft% =3°%% 3i 

31 3i «n sraff^r urasfl ll” 
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vient to the Mantrika. Mantras arising from the .five first syllables of 
Pancaparamesti "Mantra and AnShatavidya and Prakrit Mantra 
invoking the 22nd Tirthaiikara Sri Aristanemi, and Mantras of Nitya- 
klinnS and Candesvara may be noted. 

The eighth chapter gives various Mantras for divining future 
through gazing in a mirror or lamp-flame or sword or water or 
the' thumb to which soot and oil are applied. V. 13 describes such 
a Mantra for gazing in a mirror which is there stated to have been 
composed by Sri Jina. This is very important as it ascribes authorship 
of a Mantra to Sri Jina. The ninth chapter describes various herbs, 
medicines and powders for charming and fascinating men and women 
and making them subject to one’s will, for gaining popularity, for 
striking terror in the heart of the enemy, for being invisible at one’s 
will, for increasing business or vigour and for contraception. The 
commentary on v. 18 gives a Mantra invoking the eighth Tirthahkara 
for preparing collyrium meant for charming. 

The tenth and the last chapter deals with Garudavidya i. e. 
Vidy£ for controlling and catching snakes and treating persons bitten 
by them. Mantras invoking Sri Parsva, Garuda, Bherunda Suvarnarekha 
and Kurukulla* are described. A magic serpent is described who 
would go to and bite the enemy named. Then a Mantra is given to 
prevent such serpent from biting. The method of initiating a person 
and imparting to him the traditional Mantra is described. Pancapara- 
mesti Mantra with Jay a, VijayS, AjicS, AparajitS, Jambha, Moha, Stam- 
bha and Stambhini are there described for worship in a Yantra and 
also ‘Svarnapadukas’ of Sri Bhairava Padmavatl. The pupil is warned 
not to impart the Mantra to a person who is not devoted to the 

* Garudapurapa Adh. XIX vv. 14-15 gives Kurukulla Vidya u 11 

which is said to have been possessed formerly by Garuda for the protection of the three 
worlds. Naradiyamahapurana Adh. 85 v.12 refers to Kurukulla. Garudapurapa Adh. 
XIX v. 23 & v. 19 respectively describe Bherunda (a Nitya) and Suvarnarekha Vidy&s. 
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Jain Faith and that he should impart it only to a person devoted 
to the Jain divinity, Jain preceptor and the Jain Faith. The author 
then mentions his preceptor Ajitasenagaiii and the fact of his 
having secured a boon from Sarasvati and composed Sri Bhairava 
Padm&vatl Kalpa. 



The Author and the Commentator 


M ALLISENASURI is the author of Sri Bhairava Padmavatl Kalpa 
and Bandhusena is its commentator. 

Mallisenasuri a Digambara Jain Acharya of Sena-gana traces 
his descent in the colophon of the said work. Pie was the pupil of 
Kanakasenagani and the grand-pupil of Ajitasenagani to whom all 
the kings rendered obeisance. This Ajitasenacarya was none other then 
the famous Guru of King Racamalla of Ganga dynasty and his mini- 
ster and general Camundarai. In the colophons of his Nagakumara 
Kavya and JwfilinTkalpa also he describes himself as the pupil of Jina- 
sensuri. As Mallisenasuri in the colophons of his work Mahfipurana, 
and Bharatfkalpa describes himself as the son of Sri Jinasena, one is 
inclined to think that Jinasena must have been his father also. One 
cannot, however, be certain about it as Gurus are even now regarded 
in India as spiritual fathers. We have no more information about his 
parentage. 

Mallisena in the colophon of his said wark, MahapurSna gi ves 
its date as Jyestha Sukla 5th Salsa 968 (1104 Vikrama era). As his other 
works do not bear any date we are unable to fix even the period of 
his literary activity with any more certainty. We can only say that 
he flourished about the beginning of the twelth century of Vikrama era. 

From his titles* given in his various works, we can say that 
he was not only a great Mantrika but also a great poet of Sanskrit 
and Prakrit, a grammarian, a dialectecian and also versed in all the 
sacred scriptures and was favoured by Sarasvat! with a boon. From 
his two Sanskrit poetical works, Mahapurana and Nagakumara Kavya 
it appears that he wrote in a simple and lucid style. Mahapur&na 
contains the biographies of 63 eminent men in 2000 verses and Naga 


* “ ^wnqraf^terc:, 
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kum&ra Kavya is a small poetical works in 5 cantos containing 
507 verses. His fame however, rests on his M&ntric works which 
apear to be mines of rare information *a cult which has 
always been very secretive and jealous of any information passing 
beyond its esoteric circle of adepts and initiates. Besides Sri Bhairava 
Padmavatl Kalpa his Mantric works are Bh&ratl alias Sarasvatl-Kalpa, 
Jw&linlkalpa and KamacandalinI alias Siddhayika Kalpa. 

vidyAnuSAsana 

Vidy&nus&sana, a great compendium of Mantric treatises com- 
prised in twenty four chapters containing nearly 7000 verses, is also 
ascribed to him. Probably, it is edited and enlarged by him. The 
text as now available contains several later additions and interpolat- 
ions of Pandita Asadhara’s and Hastimalla’s Ganadharavalayas, As&- 
dhara’s Saras vatistotra, and Havana’s Balagraha CikitsS. and quotations 
from Imadi Bhattopadhy&ya’s Ganabhrd-Yantra-Puj5-Vidhana and 
Mahasena’s Trivarn&cara. On a consideration of the opening verses 
1 and 2 and the verse 139 of the colophon which allude to Matis&gara 
we are inclined to believe that the author of at least the original 
nucleus was one named Matis&gara. The work contains a hymn of 
Sri Parsvanatha and large extracts from Jwalamalini Kalpa both by 
Sri Indranandi of Dravida Sangha who was the pupil of Vappanandi 
and a grand-pupil of V&savanandi and a famous Mantrika who flou- 
rished circa Saka 861 i. e. 996 of Vikrama era which is the date of 
his Jwalinlkalpa. It must be therefore Matisagara who, as is stated ni the 
beginning of the work, extracted from and summarised ancient Mantric 
works of different authors, * and he must have flourished subse- 

sffsrat m: || s II 
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quent to the said Indranandi. We know that the preceptor of the 
famous Vadiraja, who was a contemporary of Mallisennsuri, was 
Matisagara. Vadiraja and Mallisenasuri appear to have been conne- 
cted with each other, as Vadiraja in the second verse of the colo- 
phon of his Nyayavinis'caya-Vivarana refers to Kanakasena who is 
most probably the grand-preceptor of Mallisena and Narendrasena 
the co-pupil of Jinasena the preceptor of Mallisena. Further Mati- 
sagara was a Mathapati of Simhapura and belonged to Dravida Sangha 
(which is called JainSbhasa by Devasenasuri in his Darsanas&ra) whose 
members being lax in the observance of the strict rules of conduct 
for Sadhus have been termed by Pt. Nathuram Premi Digambara 
Caityavasis, as their practices were very similar to the practices of 
Svet&mbara Caityavasis described in the foregoing pages hereof 
including practice of Mantra, Nimitta and Medicine. Matisagara, the 
preceptor of the famous Vadiraja, is therefore very probably the 
author of the original collection of Mantric treatises comprised in 
Vidy&nusSsana. As the work was principally a collection, it has 
induced later writers to add thereto or interpolate therein subsequent 
treatises and passages from various known and unknown writers which 
can be removed without affecting the unity of the work. 

The question which is most material for our purpose, however, 
is why is the work ascribed to Mallisena and whether he had any 
and if so what part in the preparation of the text of Vidyanusasana 
devoid of later interpolations. 

We may infer from what we have already stated before that 
a sort of summary prepared by Matisagara of ancient Mantric treatises 
did come to the hand of the person who prepared the present enlarged 
text (without the later interpolations) of Vidyanusasana. Mallisena’s 
connection with it, on a cursory survey of the text is only that it includes 
a hymn of Jwalini which bears his name. Perhaps the inclusion in 
Vidyanusasana of the treatises on Padmavati, Sarasvati, Jwalini, K5ma- 
candalini and Balagrahacikitsa may further connect him in some 
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uncertain manner as he himself is said to have treated all these 
in independent treatises. Fortunately we have been able to secure a 
firmer footing in this connection by a detailed comparison of the 
text of Bhairava Padmavatl Kalpa with the present text of Vidyanusasana. 
It is that Vidyanusasana contains within itself more than five sixths of 
Bhairava Padmavatlkalpa. To be exact outof 308 verses (including 5 verses 
of colophon) of Bhairava Padmavatl Kalpa 258 have been traced by us 
spread over fourteen different chapters out of the twenty four chapters of 
Vidyanusasana. All the verses in chapters II to VII of Bhairava Padmavatl 
Kalpa are traced; the untraced verses in chapters I, II, VIII, IX 
and X are only 10, 5, 4, 6 and 25 respectively. The subject in ch. 
X of Bhairava Padmavatlkalpa is Garuda (snake-charming and charms 
against snake-bites) which being a speciality of the author, as is apparent 
from his title ‘Garudamantravadavedi,’ he has added new matter comprised 
in new verses which for that reason could not be traced in Vidyanusasana. 
This accounts for the 25 untraced verses in the said X chapter, 5 of 
which form the colopon containing the author’s lineage. The first 
chapter is introductory and describes the qualifications of a Mantrika. 
Here the matter to be treated being not Mantric and the author being 
a poet, he composed fine new verses. 

A considerable portion of Sarasvatlkalpa of the author has been 
also traced by us in Vidyanusasana. Portions of Jwalini Kalpa and 
Kamacandali Kalpa are also traced in Vidyanusasana. The text of 
Balagrahacikitsa being not available to the writer has not been compared. 

When we undertook the investigation, we never thought that 
such a large portion-practically the whole-of Bhairava Padmavatlkalpa 
would be traced in Vidyanusasana. What is the inference to be drawn ? 
This cannot be a mere coincidence. It can neither be interpolation nor 
plagiarism. It cannot be former because it cannot be taken off from 
Vidyanusasana without interfering with the current of narration and 
without interfering with the method, arrangement and sequence of the 
text. The portion is spread over practically the whole of Vidyanusasana 
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and cannot be taken off without disturbing the unity of the work. This 
is the reason why we think that Mallisena must have been at least 
-a redactor if not the author that is to say he has added much more 
of his own in Vidy&nusasana than the portion of Bhairava Padm&vati- 
kalpa traced by us. 

We cannot even imagine that an author of Mallisena’s proud 
position bearing titles of being universal poet and an adept in G&ruda 
and Mantravada could ever be supposed to be guilty of such wholesale 
plagiarism. From a statement in Jwa.linlsadhanavidh5.na in ch. IV of 
Vidyanusasana that the three-lettered Vidya of Jwalini is not written 
by the preceptor so it should be learnt from him personal!}', we think 
that the editor or redactor was guided in the editing or preparation 
of the text by a living Guru who would have written the Vidya if he 
chose. This show's that the redactor had a kernel or nucleus in writing 
composed by the living Guru who could be approached to learn the three 
-lettered Vidya. of Jwalini. Probably the reference may be to Matisagara 
who may have been living when Mallisena redacted the work under 
the guidance of the former. Probably Matisagara might have been 
Vidyaguru to Mallisena being an adept in Mantravada. It is significant 
that Vidyanusasana is styled ‘Arsa’ (ancient or composed by ancient 
sages) at the end of all the twenty-four chapters of the work and no 
name of the author is mentioned. If it was of sole ownership of Mallisena 
he would not have failed to subscribe his name as he has done in his 
other works. The only proper conclusion to be drawn is that he was 
the editor and redactor of the work. 

We may note here that we have been led, as a result of the 
comparison of the text of Bhairava PadmSvati Kalpa with Vidyanus'5.sana 
to believe that the former was composed after the redacted edition of 
Vidyanusasana was prepared. Sarasvatikalpa, Jw5linlkalpa and Kamaca- 
ndallkalpa also appear to have been subsequently composed. 

Vajrapanjara-Vidhana, and Balagraha-CikitsS are other MSntric 
works ascribed to him. Having had no access to them, we express no 
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opinion on tin: point. Stjjanacillav.ilktbha, Adipuraijn, Pravacanasaratika 
and Puncaslikayatika ascribed fo Mallisena are not really his works. 
Pt. Nathuram Premi in his recent compendium entitled “ J;iiif|i Snhitya 
aunt ltihfls:^ ,, in Hindi surmises that Mallisena must not have been a 
Yanavasi Sadhu i. e. a strict Sadhu living m a forest but must have 
been 'a Matliapati* i. c. one owning and residing in a monastery to 
which used to be attached lands and other properties yielding consi- 
derable income. lie must have been practising Mantra, Nimitta and 
Medicine for the benefit of his pupils particularly his lay-followers. 

• ' Regarding' the commentator Bnndhuseiia he only gives his name 
in the •Mnngnln verse- to - his commentary. As lie gives his name, in 
plural we* may surmise that he may have been an Aclran a. As his 
name litas the suffix ‘Sena* we may infer that he belonged to ‘Sena 
gan.V.or Sangha which was formerly called ‘Panca Stiipanvaya’. From 
bis obeisance to Sri Parsvnnatha, we may infer that he was a Jain. 
As he calls the work the best of Kalpa we may infer that he held 
the work an 1‘ its author in high esteem. In his commentary he does 
not merely explain difficult terms but supplements what is left unsaid 
by the author and even supplies Mantras and other details not given 
by the .author. lie thus shows extensive and intimate knowledge of 
Mantras and Man trie rites. He is equally at home while commenting 
on various herbs named in the original* work - and fgives synonyms 
thereof from the local KarnatakT (Kailarese) • language (See Com. on 
ch. IX vv. 21, 25 and 35). As he supplements detailed information 
where it is lacking in the original, and sets forth verbatim M.mtras+ 

* Pt. Natluiram Premi in his article" Vanavasi Aura Caityavasi Samprada\a”(p.347 ff.) 
in his above nient oned work says MathapaPs or Mathavasis (in hiding later ]3haJ..ta- 
rak.’ or Vat is) amongst Digamlxira Jain Sudhus correspond to Svelumbara Caityavasis 
and may be termed Digambara Caityavasis as they equally indulged in lax practices. 
+ Sec Com. v. 38 ch. Ill, which gives Sri ParSva Yuk§a$ Mantra, Com. v. 17 ch. V 
gives CanduSuiini Mantra, Com. vv. 4 and 19 ch. VI respectively give Kr^n i MataUginI 
Mantra and Katyayani Mantra; Com. vv. 10 and 17 ch.VlI respectively give Anahata- 
vidya and Arislancmi Mantra. 
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not even alluded to in the original, we mnj' surmise that he must have 
been very closely connected with the author and might have been 
his junior , co-pupil (Maillsena describes himself as the elder pupil of 
Jinasena in the colophon of his JwSlinI Kalpa) or his pupil. It is a fact 
however that much of such information and Mantras are given by the 
commentator from VidyfmusJisann as we have ascertained from a detailed 
comparison of the work and the commentary with Vidyanusasana. There 
is no doubt that he has very ably commented on such a specialized 
work and laid the readers under great obligation by furnishing very 
accurate and exhaustive information on the subject. We may also infer 
that both the author and the commentator might have belonged to 
Karniitic from the references above mentioned in the commentary. 
About the author we can say from the knowledge of Puranic Mantras 
shown by him in the last chapter as noted in the ‘Contents’ of the 
present work that he was well acquainted with the Puriinic literature and 
particularly Garudapuriina and Naradlyamahapuriina. The verses cited 
in the footnote x from the colophon of Kamacandall Kalpa show that 
he wrote prose as well as poetry in Prakrit as well as Sanskrit in a 
charming style, was versed in uetrics or Prosody and Poetics, had 
such a marvellous Memory that he would not write any portion of 
his work till he completed the whole and that he was a favourite of 
Sarasvati. From a verse* omitted in Sarasvatl Mantra Kalpa Appendix 
11 after verse 76 we find that he styled himself Yogmdra. 


^ q* JTTfrfl 
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APPENDICES 

APPENDIX 1-ADBHUTA PADMAVATI KALPA 

W E now turn to works in appendices. ‘Adbhuta Padmavati Kalpa* of. 

Candrasuri, a pupil of Swetambara Upadhyaya Yasobhadra, is 
contained in Appendix I. It is a work in six chapters but the first two 
chapters are missing. Indranandi is mentioned in v. 50 ch. IV and after 
v. 15 ch. V of the said work and described respectively therein as Guru and 
Mantrav&di-Vidya-Cakrnvartl-Cudamani This is enough to identify 
him as the famous Digambara Jain Mantrika who flourished circa 996 
Vikrama era. The very high regard shown by the author for Indranandi 
shows that it was probably under the influence of his Mantric works 
that ‘Adbhuta Padmavati Kalpa’ was written. The mention of 24 
companion-deities and 20 Dandesas of Sri Padmavati in the Yantra 
described in ch. IV of the work is novel. The arrangement of the 
Yantra is probably borrowed from some work of Indranandi. * Inclusion 
of Pratyangira, Ambika, Jwa.lamS.lmI and Cakresvariin the Yantra 
shows the popularity of these deities at the time. + Details of worship 
of Sri Padmavati are also given in the said chapter. V. 53 ch. IV 
gives DhySna of Padmavati which is different from that given in 
Bhairava PadmS-vatl Kalpa in that one of her arms bears a lotus instead 
of the divine fruit. V. 19 ch. IV gives Padmavatl’s following Mantra. 

"3 au it ti cfcft jut: r 

This is different from the five Mantras described in Bhairava 
Padmavati Kalpa. The third * chapter describes protective rite and 

* Cf. MalSmantra in ch. VI with Malamantra given in the beginning of Indranandi’s 
Padmavatipujana in Appendix 2. 

+ Jinsenacarya who composed Harivatniapurana in Saka 705 i. e. 840 Vikram era 
refers to 24 Sasanadevatas and praises therein ApraticakrS. alias Calcresvari and Ambika 
which shows popularity of their worship at the time. Here is the verse: 

fixm qfwfvii sfNfatt w, 5i5r fe ihr*ii 
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Bhfitasuddhi. Wc surmise that the firsf 'arid second chapters of the 
work may have contained Mfintril.iksana and Divyfidivya grahalaksana 
as are contained in Jwfdinlkalpa of Indranandi. The fifth chapter deals 
with invoking the deity in the body of a suitable person. The sixth 
chapter gives Sri Kalikunda Parsvanatha Yanlra to cure affliction by 
evil spirits and also to remove other troubles. Another Yantra and 
Mantras are then described for the same purpose. 


The importance of this work is that it very probably reflects 
an earlier mode of worship and gives Mantra and Yantra of Padmavati 
as in vogue in the time of Sri Indranandi that is at least a century 
prior to Mallisenasuri. 


It is difficult to say who Candra and Yasobhadra Upfidhyaya 


were and when exactly they 
Padmavati is identified with 


flourished. From v. G ch. V in’ which 
various principal deities of other cults we 


are able to surmise that the author must be later than 1203 Vikrama 


era when Parsvadevagani wrote his commentary on Padmava tyastaka 
as he had not the verse 20 of Padmava tls tot ra (Appendix 5) before 
him and did not therefore comment upon it. The fact is that the 
hymn being very popular several subsequent additions to it have been 
made from time to time and v. 20 is a part of such later addition. 
This verse appears to have been paraphrased as v. 6 ch. V of Ad- 
bhuta Padmavati Kalpa. We can therefore only say that the aiithor 
must have flourished considerably later the 1203 Vikrama era. We 'may 
also note that there was one Yasobhadrasuri of Harsapuriya Maladhari 
Gaccha who in 1270 Vikrama era took part along 1 with others in 
revising Devaprabhasuri’s Panda vacaritra. He may be supposed to have 
had a pupil named Candra when Yasobhadra was only tjpadhyaya 
and not Acharya or Suri. The famous Saiddhantika and logician Muni- 
candrasuri, the pupil of Yasobhadrasuri of Brhadgaccha was cartainly 
not the author. That the author had not perhaps before him Mallisena’s 
Bhairava Padmavati Kalpa can be explained by the fact that after the 
historic debate in Siddharaj’s time in 1181 Vikrama era and the defeat 
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therein and consequent expulsion from Gujarat of Digambara JainS" tile 
iworks of the latter were not readily available to Swetambara Jains.'' 

APPENDIX 2 PADMAVATIPUJANA 

Appendix 2 contains ‘Padmavatlpujana’ by Indranandi already 
mentioned. He is styled YogTndra. He recast the 31b ’Jw&lini' Kalpa 
of Sri Helacarya alias Elacarya, as it was difficult to understand, 
completing it at Manyakheta, the capital of King Sri Krsnaraja, on 
Vaisakha Sukla 3rd Saka 861 i. e. 996 Viktama era. Indranandi in his 
Jwalinlkalpa mentions Gangamuni (Elacarya’s pupil), Vij&bja, Arya 
Ksantirasabba, Yiruvatta, Kandarpa and Gunanandi as the seven persons 
through whom knowledge of Jwalinlmata was handed down to him, he 
having been directly instructed by the last two jointly. We may there- 
fore reasonably suppose Elacarya to have lived about 150 years earlier 
i. e. about 850 Vikrama era. Indranandi was a very famous Digambara 
Jain Mantrkia and must have written other Mantri^ wofjfs alsp^bjrQm 
the fact that Vardhamanasuti (1468 Vikrama era) mentions , jit ,p,-r-J50 
in his Acaradinakara Vol. II Indranandi. along with others a^autjiq^s 
of Pratistha-Kalpas (works on installation ceremonies), we m^y-inf^r 
that he must have written a Pratisthakalpa v Vidy&nusasana ,cfi. • V 
gives a hymn of Parsvanatha with commentary which mentions him 
as- its author. 

•APPENDIX 3-jRAKTA PADMAVATl KALPA ETC. 

Appendix 3 contains * Rakta Padmavatl kalpa It comprises 
Mantras, Yantras, a hymn and a special mode of worship of 'Padmavatl. 
From the fact that the Yantra is called second in the "subscription 
one may think that there must have been the first Yantra *which is now 
missing. From the abrupt and unconnected manner in which different 
subjects are treated one gets the impression of there being lacunae 
in the work. There is no data even to venture a surmise' as to the 
author of the work. From the language of Pujanavidhi one may think 
it to be not earlier than the 15th century of Vikrama era. The other 
parts are in Sanskrit and we are not sure whether they were written 
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at one and the same time. We may note here that there is a red- 
coloured image of Sri Padmavati in a standing posture carrying Sri 
ParsvanStha’s image on her head in Sri Parsvanatha’s temple at 
Naroda near Ahmedabad and that as stated before (p. 251 ante) Pandita 
Sri Vfravijaya performed S§.dhana of Ralcta Padmavati.* 

There is also in Sri Parsvanatha’s temple at Tokersha’s pole, 
Jamalpur, Ahmedabad, a red-coloured sand-stone image of Sri Padmavati 
with five hoods carrying thereon an image of Sri Parsvanatha and 
holding in her two upper hands a goad and a lotus and showing 
Varadamudra with the other two. 

APPENDIX 4 SrI pArSvANAtHASTOTRA ETC. 

Amongst the works contained in this Appendix, the really im- 
portant and old work is the hymn commencing with the words ‘ Sri 
-maddevendra-Vrnda’ etc. There is a very famous Mantric hymn of In- 
dranandi commencing with the words ‘Srimannagendra-rudra’ etc. The 
former does not bear the name of the author but the later bears that of 
Indranandi. The former is given in VldyanusSsana after the latter. 
In Vidy&nusasana ch. IV in, Jw§linTs5dhanavidhi is given a hymn of 
Sri Jw&linI which begins with the words ‘Srimaddaityorugendra’ etc. This 
is followed by a hymn by Sri Mallisenasuri, which means that the 
hymn of JwSJinI given first is very probably by an older writer. If 
we are justified in indentifying the author of this hymn with the 
author of Sri Parsvanatha’s said hymn, which follows Indranandi’s Sri 
Parsvanatha’s hymn in VidySnusasana, because both commence with 
‘Srim’, then we may say that he must have lived after Indranandi and 
before Mallisenasuri i. e. between 996 and 1 104 Vikrma era. One feels 
a little doubt as Indranandi’s hymn also begins with ‘Srim’, but there 

*In Sri Ajitanatha's temple in the rear of the UpaSraya at Bhatthinl-Barl at Ahmedabad 
which came to be known as Viravijaya's orVIra’s Upa&raya (see p, 250 ante) there is a 
bronze image of Sri Padmavati before which, as was reported by Sri Gulabvijayaji a 
sadhu in his line, VIravijayaji performed Sadhana and obtained a boon from Sri 
Padmavati. 
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is really no scope for it because Indranandi appears to expressly men- 
tion his name in the body of his hymn or work as he has in fact done 
in the said hymn of Sri Parsvan&tha and als6 his Jw&linlkalpa. That 
Jw&linistotra commencing with the words ‘Srlmaddaityorugendra’ is 
not Indranandi’s is certain as the vehicle of Jwalinl in the first 
verse thereof is said to be a lion instead of the he-buffalo mentioned 
by Indranandi in his Jwalinl-kalpa. Both ElScarya and Mallisena de- 
scribe the vehicle to be a he-buffalo. 

We may here state in anticipation that we are inclined to think 
that the same author also composed the famous Padm&vaty a sta lea 
which has been much enlarged by subsequent additions as given in 
Appendix 5. 

The other works in Appendix 4 viz. two Astakas, Jayamala 
etc. are in ungrammatical Sanskrit and are meant to be recited while 
performing Puja. 

APPENDIX 5-PADMAVATl STOTRA ETC. 

Appendix 5 gives the enlarged version of the famous PadmS- 
vatyastaka. The first eight verses are the original verses and with 
verse 32 as the 9th verse comprise the original hymn, the ninth verse 
being meant to narrate the fruits to be gathered by the recital of the 
hymn. The 33rd verse of the hymn, as given, in this appendix, is of 
a similar nature and contains ‘Falasruti’ by the redactor. VV. 34 to 
36 prove conclusively that the original hymn contained only eight 
verses. Because the 32nd verse has the word ‘Danavendraih’ some think 
it must have been composed by some D&navendrasuri. We are not aware 
of any such Suri. As the hymn was popular even in the time of the 
commentator Parsvadevagani i. e. in 1203 ( he terms it ‘Lokapra- 
siddha 1 ) it must have been written at least a century earlier. We 
think, as already stated above, that the author of this hymn must be the 
same as the author of P§Lrsvan5thastotra and Jw&linlstotra above 
mentioned. The five other works are Astaka, PratyekapujS., Jayam5l5, 
Padmavatldandaka and Padm&vatl Patala. All these except Dandaka 
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appear to have been composed under the influence Padmavatyastakn. 
Astaka is merely an adaptation of ‘ Sardastaka ’ contained in 
Sarasvatikalpa of Arhaddasa. The latter contains only eight verses 
while the former contains twelve verses. Only the last four verses appear 
to be newly composed by the writer adapting Sardastaka. The 
Mantras at the end of the Dandaka are probaly from another 
Mantralcalpa. The language of " Pratyekapuja-and Jayamala at many 
places borders on Sankritized Hindi and at other places it is ungram- 
matical Sanskrit* . 

• ■ 1 ■ ReferriiYg to Padmavatl Patala we can say that some one has 
(SonYpbsSd it in close imitation of the famous Padmavatyastaka We may 
refer to a similar hymn viz. Sri Cakresvaryastaka contained in Appendix 
23. The unknown authdrs liad perhaps the same model of Sri Padma- 
vatyastaka before them and might be identical. Astaka, Pratyekapuja 
and JayamSla are probably by some Digambara Jain writers. 

We- would note here that Bhaskararai the famous author of 
BhSsya on Lali tasahasranama cites while commenting on the words 
f^snsfiRr:’ in v. 36 a passage * from Rudrayamala which gives names 
of some well-known Shaktis. Both Padmavatl as well as Tara are 
included therein. As noted by us in the footnote at p.' 295 ante 
Padmavatl is identified with various deities including Tai'a. If one 
is rash enough to infer from such identification that Padmavatl was 
not independently worshipped and that Padmavatl is only another 
name of- Tara the* above passage from' Rudrayamala would be an 

K I’-: ‘ i > << 1 

,1; i.* , , ,, isrref^rror i .... .:au* vrn. '<■ 

.( y ». to || ■ -|H ” ' ‘ 

»rre;fi-%=r ^TO \ r.<' ' 

^ II 

qurqffl %qr i 



APPENDICES PADMAVATI STOTRA, ETC. 


313 


eye-opener for it names Padm&vatT and Tara as distinct Shaktis. Further 
carried to its logical extreme such argument would eliminate all the 
deities identified and one would have to come to the absurd conclusion 
that no deity except Tar a ever existed. The passage also shows that 
both PadmavatT and Tara were known before the advent of Buddhist 
Tantras, as RudravSmala is known to be an earlier work. Further, 
Vairotyastotra of Arya Nandila (circa 130 Vikrama era) expressly 
mentions PadmavatT. 

“sti sr i 

3J3TT % fwr 'STRTT II’ if* II 

Nirvanakalika p. 37 also mentions PadmavatT. The text of Uvasagga- 
harastotra purporting to include the Mantric gathas x belived to have 
been secreted away to prevent abuse thereof also mentions PadmavatT 
in three of them as follows: — 

A 

ranireMT as ikll 

3®nffr qiR |T tunrnfa TOT*Tvfa[ l 

II Ml 

xrar 'hnRt vRfoi^t i 
tlW ^55 Iholl” 

This will conclusive^ prove the ancient character of the worship of 
Sri PadmavatT much earlier than the 7th century A. D. J 

APPENDIX 6 

Appendix 6 contains a hymn to SrT PadmavatT by Municandra 
alias Municandranatha who cannot be identified with any of the three 
famous Municandrasuris who flourished in the 12th century of Vikrama 

x They are probably of later date than the original text of 5 gathas. 
t Sri Padmavati’s ‘parivara’ can be ascertained from her Yantra, w. 13 to 21, 
ch. Ill, Bhairava Padmava I Kalpa. It may be interesting to note that there is a mar- 
ble image of Sri Padmavati in a Jain temple at Idar showing the same symbols as 
are described in her Dhyana in v. 12, ch. II ibid, as has been observed by Mr. Sarabbai 
Nawab the publisher hereof. 
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In this hymn Padmavatl is described as ‘Mantrarupa ca Mantra- 
jn§. Mantrada Mantrasagara’ identifying her with Mantra. We would note 
here some of the important appellations identifying her with various 
well-known deities: LaksmI, MahalaksmI, Kamala, Srirupa, Rama, 
Mahesvari, MahadevI, Siva, Satl, Candl, Durga, Vrsarudha, Bhuva- 
nesvari, Sarasvatl, Bharat!, SadhvI, Bhagavatl, Khecari, Kamadhenu, 
Kali, Kalika, Bala, Vajra, Vedamata, Vlramata, Jinamata, Jainesvari, 
YoginI, Yogesvarl, Nagini, Nagakanya, Naganathesavallabha, Bhuja- 
gakarasayinl, KundalinI, Satcakrabhedavikhyata, Lllavatl, Tripura, 
Sundari, Tripurasundari, Tripurabhairavl, Bhairavl, Bhlma, Tara, 
Totala, Tvarita, KamasadhinI, Katyayani, Sivaduti, Gauri, Gandhari, 
JwalinI, Jwalamukhl, Ambika, Cakresvari, Cintamani, Jaya, Vijaya, 
JayantI, Omkararupa, Hrlmkararupa, Tara and TaramanavimardinL 
From the last appellation which is found in v. 29 of Padmavatya- 
staka, we may surmise that probably this hymn was composed 
after the redaction of Padmavatyastaka i. e. circa 17th century 
Vikrama era as we surmise that to be the date of the redactor (perhaps 
some Jayavijaya see v. 33) of Padmavatyastaka. Nothing is known 
about the author of Padmavatisahasranama. 

APPENDIX 9 

This appendix 9 also contains a hymn of Padmavatl containing 
identifications of Sri Padmavatl with well-known deities. Some of 
them not already noted above are Valrotya, Prajnapti, Mahakall, 
Bhadrakall, Kamaksa, Jagadamba, Annapurna, Srividya, BhavanI, 
MatarigI, RajamatarigI, Hlngulaja, Pita (not Pltha) or BagalamukhI, 
VagvadinI, Sarada, Kusmandl, Sakambhari, Camunda, Mahamaya, 
Gayatrl, Vardhamanavidya and Bahubali. Her Vahanas are said to 
be the lion and the swan. V. 11 refers to the single lettered, three- 
lettered, six-lettered and fifteen-lettered Vidyas of Sri Padmavatl. We 
are unable to trace the author of this hymn. 

APPENDIX 10 

This appendix 10 contains a hymn of Sri Padmavatl in Apa- 
bhramsa dialect by Sri Jinaprabhasuri whose life we have already 
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described and have also shown therein the Mfilamantra and the single- 
lettered Vidya of Padmfivatl contained in the said hymn. There is a 
reference to Yantra of 65 in v. 25 and in v. 34 it is stated that the 
benefit received by the favour of Sri Padmfivatl obtained through the 
recital of Cintamani Mantra (it si w-see v. 18) which grants every desire 
equals to that received by the combined favour of all the 16 Vidyfi- 
devls through perfection achieved by the Sadhaka through their 
Sadhana. 

SARASVATl 

As all the works contained in Appendices 11 to 15 relate to 
Sarasvatl, we shall offer some preliminary remarks relating to the 
ancient character of her worship and her various ‘ Vahanas’ and symbols. 

The images including those of Sarasvatl and Ambika discovered 
from the excavations of the Jain Stupa at Mathura proves that Saras- 
vati and Ambika were worshipped by the Jains in ancient time (see ante 
p. 256). The statue of Sarasvatl discovered there is headless. “The 
goddess is shown sitting squatted with her kness up on a rectangular 
pedestal, holding a manuscript in her left hand. The right hand which 
was raised has been lost. The figure is clothed in very stiffly executed 
drapery, a small attendant with hair dressed in rolls stands on each 
side. The attendant on the left wears a tunic and holds a jar-the 
attendant on the right has hands clasped in adoration.” Plate 99, p. 
56, The Jain Stupa and other Antiquities of Mathura by V. A. Smith. 

Sri Bhaga% r atisutra Vol. Ill p. 979 and Pakkhisfitra p. 7 1 have 
verses in praise of Srutadevata alias Sarasvatl which show that the 
worship of Sarasvatl amongst Jains is very old; see also the passage 
from Mahanisltha cited in the footnote at p. 257 ante. 

It is interesting, to note that Sutradhara Mandana gives 12 
‘Bhedas’ or variant forms of Sarasvatl * with their names in his 
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Devatamurtiprakarana, Adh. VIII, vv. 79 to 85, pp. 159-160. Of these 
the symbols of Sarasvati as described in v. 81 are identical with those 
of SrutadevatS. alias Sarasvati in ' Nirv&nakalika. x According to 
Agnipurana§ Sarasvati holds a book, a rosary and Vina or lute (in two 
hands). V&yupurSiia describes her as showing in her right (lower) hand 
Varadamudra and holding in the right (upper) hand a rosary and in 
the left (upper) hand a book and showing in her left (lower) hand 
Abhayamudrh. Most of her PurSnic descriptions as also Sarasvati- 
raliasya Upanisad give her a book and a rosary. According to the 
Jain tradition however most of the older descriptions give her a lotus 
and a book and describe her as sitting in a lotus-See Kalyanakandam 
Stuti and Sri Haribhadrasuri’s Samsaradavg. Stuti; see also v. 11 Saras- 
vatlstotra, Appendix 12, also Bappabhattisuri’s Caturvimsatikastuti 
v. 76, v. 26 Ch. 4 Anubhavasiddhamantra-dvSLtrimsikg, Appendix 30 
and the Stuti from Pancakalpabh§.sya (see footnote p. 257 ante.) 
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Very early Vina or the lute seems to have been substituted for 
Varadamudra-see v. 6 Sarasvalistotra, appendix 12, also Visnudharmo- 
ttarapurSna, 111, Adh. 64, vv. 1 & 2. Vina then continues to be very popular 
and becomes an invariable symbol of Sarasvati. Her seat of lotus 
loses popularity and Hamsa or swan is universally accepted as her 
Vahana. It is a fact that amongst Svetambara Jain sculptures the 
image of Sarasvati with the vehicle of a pea-fowl or pea-cock has not 
yet been found. It was the famous painter Ravivarma who was 
responsible for showing a pea-cock as the Vahana of Sarasvati. The 
confusion is perhaps due to an unwarranted identification of Saraswatl 
with Kaumarl i. e. Sakti of Kumara whose Vahana is a peacock. 
Because Sarasvati is traditionaliy believed to be KumSrf i. e. virgin, 
she is taken to be the same as Kaumarl Sakti. Amongst Jains also there 
is Prajnapti VidyadevI whose Vahana is ‘Mayura’ or a peacock and 
there is a Mayuravahini Vidya referred to in Pancaparamesti Maha- 
mantra Yantra Brhat Kalpa: but none of these is Sarasvati. 

As'adhara in his Pratisthasaroddhara gives the Mantra of 
Mayuravahini and says that with that Mantra VagvadinI should be 
installed. Thus amongst the Digambara Jains Sarasvati came to be 
identified with Mayuravahini and since Asadhara ’s time some Digambara 
Jain sculptures of Sarasvati are found with the peacock as her Vahana. 
Asadhara himself has also described Sarasvati as PundarikasanS having 
the lotus as her seat. Later Digambara Jain writers have following 
Asadhara described her either as Mayuravahini or Pundarikasana and 
some as Hamsavahana.* The confusion is perhaps due to loss of the 
old tradition and mixing up of Mayuravahini with Sarasvati. It can 
however be said without fear of contradiction that no ancient image 
of Sarasvati is found with the peacock as her vehicle. 

APPENDIX 11 

Sarasvatikalpa by Sri Mallisenasuri, the author of Sri Bhairava 


* See hymns to Sarasvati by Malayaklrtl and Arhaddasa contained in Malayaklrti’s 
Sarasvatikalpa. 
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Padmavatl Kalpa, is comprised in Appendix 11. V. 2 thereof gives 
Dhyana and symbols of SarasvatT. V. 28 refers to the single-lettered 
Mantra viz. HrTmkara for achieving perfection in the Sadhana of 
SarasvatT. It may be noted that the Mantra is the same as the 
single-lettered Vidya of Sri Padmavatl. There are lacunae (1) after 
w. 34 and (2) after v. 37 (p. 64) and (3) after the Mantra given after v. 65 
(p. 66) and (4) after v. 76 (p. 67) which the readers will find filled 
in the footnote* from the writer’s copy of SarasvatT Ivalpa. 

APPENDIX 12 

In this appendix is a beautiful Mantric hymn to SarasvatT by 
Sri Bappabhattisuri. He flourished from 800 to 895 Vikrama era. 
This was the time when Buddhist Tantrikas known as Siddhas x made 
Tantras as well as KundalinTyoga popular. With Sahajay&nists who 
followed the earlier Siddhas Paficatattva worship and other objectionable 
practices spread and ultimately Sri Sankaracarya, (circa 8th century 
A. D.) in opposition to V&macaris advocated Samayamata. It lays 
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X Luipa or Adisiddha (cira 669 A. D. according to Dr. BhattachSrya but circa 765-809 
A. D. according to Pt. Rahula Sinkrtyayana) and Jalandharapa alias Hadipa known 
as Adinatha, his pupil Matsyendranatha, and the pupil of latter Goraksan&tha alias 
Anatigavajra (circa 705 A. D. according to Dr. Bliattacharya but circa 809-8-19 A. D. 
according to Pt. Rahula Sankrty&yana) were some of the famous 84 Siddhas who 
believed in no God but Sunya, Vijnana and Sulcha. The Natlias who believed in one 
God appear to be the spiritual descendants of the Siddhas and came to light about 
1200 A. D. The famous Yogi JnaneSvara, who lived from 1275 to 1296 A. D. traces 
his descent in his commentary on Sri Bhagavadgita from Sri Adinatha alias 
Jalandharapi. 
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stress on internal worship while Kaula worship is mainly external. 
In Samayficara Dhyana is in Sahasrfira-cakra and not in such lower 
cakras as Muladhara and Svadhislhfma. It is interesting to note that, 
Sri Bappnbhattisiiri was well conversant with Kundalinlyoga as is 
clear from this hymn and recommends Dhyana which is according 
to Samaymata and different from Kaula practices. In v. 8 he speaks 
of the identity between Sabdabrahma and Paramabrahma and in v. 10 
gives the SSrasvala Mantra which is set forth as Mulamanlra in the 
Mantra Kalpa which follows. In the biography of Sri Bappabhattisuri 
contained in Prabhavakacarilra (vv. 738-739) it is stated that he 
practised Adhyatmayoga for 21 days fasting unto death 'and expired 
like a real Yogi, his soul leaving the body through Brahmarandhra 
or Dasamadvara. He is the first Jain Acharaya to refer to Kundalinl. 
Sri Munisundarsiiri (1*1 36-1 503 Vikrama era) also refers to Kundalinl 
and Dhyana in SaliasrSra-cakra respectively in vv. 2 and 4 of his 
Saradasta\ astaka. In the Mantrakalpa which follows the hymn, detailed 
DhySna in Satcakra is described; Brhad Sarasvata Yantra and another 
Sarasvatayantra as also important Mantras with directions for worship 
of Sarasvatl are therein described. 

APPENDIX J3 

The ‘Om Arhanmukhakamala-vrisiin’ etc. in Appendix T2 is 
the Mantra which is also incorporated in the hymn in this Appendix 
13. This hymn is wrongly ascribed to an unknown SSdhvI SivSryi! merely 
from the words ‘SadhvI SivSryS’ occuring in v. 8. This is apparently 
a mistake as can be seen from the verse occuring after the said 
Mantra ‘Candracandana-gutlm’ etc. which mentions Hemasuri i. e. 
HemacandracSrya as the AchSrya who prescribed the pill prepared 
from sandal-wood paste and pure camphor— the pill over which the 
said Mantra x was to be recited for increasing the intellectual powers 


x Sri Hemacandracarya mentions the said Mantra in his Yoga^astra cli.VIIlv. 72 des- 
cribing it as ‘Papablialfsini Vidya* i.e. Vidya which destroys sins ard sets forth, 
the same verbatim in his commentary on the said verse. 
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of his pupils. It is clear therefore that the Stotra contained in this 
appendix which contains the same Mantra is the composition of Sri 
Hemacandracarya and not of any Sadhvi named Sivarya. Each of 
the words Sadhvi, Siva and Arya is a name of Sarasvati-see Saras- 
vatl-sahasranama, Pancangasangraha (Benares, s. y. 1954). We give in 
the footnote Sarasvatavidya by Sri Bhadraba.hu * from the writer’s 
collection for comparison. V. 7 of the hymn in this appendix 13 
describes Jnanamudra as a symbol of Sarasvatl instead of Villa, the 
other symbols being book, and two lotuses. The swan is mentioned 
to be the vehicle. 

We have already described the life of Sri Hemacandracarya 
(see pp. 218-220). We may however add that about his time last 
of the Tfintrika Siddhas nourished and the’ Natha cult was about 
to rise. His Yogasastra belonged to this transitional period when the 
people appreciated and valued miraculous powers but strongly dis- 
approved of the Vamacari practices. The way had already been paved 
for this by Samayamata preached by Sri SankaraQarya. 

As an illustration of his faith in the efficacy of Mantra, we 
may refer the readers to his KavyanusasanaJ where he mentions 
‘Pratibha’ or genius as the cause of poetical powers and says that 
it is of two kinds: (i) natural and (ii) acquired through Mantra by the 
grace of Mantric deity etc. He adds however that in the latter case 
also there is temporary or permanent removal of the veil of Karma 
showing that M&ntric powers were not inconsistent with the Jain 
philosophy of Karma. 
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APPENDIX 14 

Appendix 14 contains ‘Sardastavana’a MSntric hymn to Sarasvatl 
by Sri Jinaprabhasuri whose life we have already described (see pp. 
229-236). It is a beautiful hymn and may serve as an illustration of the 
great poetical powers of its author and his fondness for Mantras. 
As in the writer’s copy of the hymn instead of in v, 4 the 

reading is there appears to be an allusion to the great 

M&ntrika Indranandi. V. 7 describes a rosary, a lotus, a Vina or lute 
and a book as the symbols of Sarasvatl who is said to be residing in a 
lotus. It is expressly stated in v. 9 that the hymn contains a great 
Sarasvata Mantra which is probably this:"? t? jfl tfT %% '■> wqfa 

3'^ sot:” 

APPENDIX 15 

The Devlstotra comprised in the 15th Appendix is probably 
composed by some non-Jain writer. It contains various names of 
Sarasvatl, Laksmi, Yogini and others. It may be noted that the author 
identifies Devi with Jainesvari, Bauddhamalar and Jinamatar. It is 
easy to identify Jainesvari as Sri Ambika as she is described as riding 
on a lion. 

SrI ambirA 

As the works in Appendices 16 to 21 relate to Sri Ambika, 
we shall offer a few preliminary remarks about her. 

We have already shown that Sri Ambika has been worshipped 
by the Jains from very ancient times and that she is considered to be 
the Jain Amnaya deity. Many have been perplexed as to why Sri Ambika 
is associated with the images of various other Tlrthankaras although 
an attendant deity of the 22nd Tlrthankara Sri Neminatha. The 
reason is that she is the deity taken to represent the Jain Amnaya 
as Tara represents the Bauddha Amnaya. Not only is she associated 
with other Tlrthankaras but her images also are found installed in the 
temples of various other Tirthankaras-not merely in the temple of Sri 
Neminatha. For instance, Sri Jinaprabhasuri in his Vividhatirtha Kalpa on 
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p. 1 9 describes her as riding on a lion and guarding the Tirtha of Mathura 
and her image is actually found from the excavations of the Jain Stupa 
at Mathura (see p. 256 ante). In the same work in Ahicchatra 
Kalpa p» 14, it is stated that there was an image of Sri Ambika in 
Ahicchatra in the vicinity of the fort riding on a lion with the image 
of Sri Neminatha on her crown. Now it should be noted that Ahi- 
cchatra is a Tirtha sacred to Sri PSrsvanatha. The same work mentions 
that images of Sri Ambika were found installed in the temples at 
Hastinapura, Pratisthanapura alias Paithana, Girinar, DhTmpurl and 
several other places. Even this day in the famous temple of Sri 
Antariksa Parsvanatha at Srlpura alias Sirpur is an image of Sri 
Ambika accompanied by an image of Ksetrapala. * Similarly in the- 
famous SerisS. Parsvanatha Tirtha (near Ivalol) is found when the 
Tirtha was recently discovered a large stone-image of Sri Ambika in 
a sitting posture carrying on her crown the image of Sri Neminatha 
holding a bunch of mangoes in her left hand and supporting a child 
on her lap with the right. Another child stands beside her and the 
lion crouches at her feet. In Prabhasa Patana also, in the temple of 
Sri Dada Parsvanatha is an image of Sri Ambika-see fig. 87 ‘Bhart- 
n&m Jain Tirtho’. She is shown as sitting under a mango tree, carrying 
on her crown an image of Sri Neminatha and holding a bunch of 
mangoes in her right hand and supporting with the left a child on 
her lap. Another child stands on her right. Her vehicle the lion is 
also shown. From an inscription it appears that an image of Sri 
Ambika was formerly installed in the temple of Sri Candraprabha 
at Prabhasa Patana. In the famous Ellora caves there are several 
carved images of Sri Ambika. One large image going under the name 


* ‘Raivatakagirisariksepa’, Vividhatirthakalpa and ‘Satrunjayamahatmya’ II, 13 give 
names of several Ksetrapalas and other deities presiding over various parts of theMt. 
Girnar. They are associated with Sri Ambika in the Jain narrative literature. Some 
of them are Kalamegha, Meghanada, Girividarana, Kapata, Simhanada, Khodika, 
Raivat, Siddhavinayaka, various Rudras, Gomedha Yak§a and Mahaiwala. 
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of Indrani is that of Sri Ambika. She is sjow.i in a . sitting posture 
shaded by a fine mango tree carrying an image of Sri Neminath 
on her crown. Her right hand which is mutilated probably held a 
unch of mangoes and the left hand supports a child on her lap. 
There is a Hon crouching at her feet and attendants round about 
her. Peacocks are shown on the top of the mango tree indicating 
the advent of spring. 

In several metal images of Sri Rsabhadeva is associated -the 
image of Sri Ambika instead of Sri Cakresvari. Sometimes she is 
associated with the images of Sri Parsvanatha and other Tirthankaras 
also. This can be explained only on the ground of Sri Ambika being the • 
representative Jain Amnaya deity. This proves the antiquity and 
popularity of the worship of Sri Ambika. 

In the hymns (Appendices 16-18, 20-21) and Sri Ambika 
Mantra Kalpa (Appendix 19) Ambika is variously described. She is 
said to have two, four or more arms and to be of golden colour or 
of red, white or dark-blue colour. We may slate here that one and 
the same deity is differently described as the object desired to be 
achieved differs. Broadly speaking a Sadhaka may contemplate on 
the Sattvika (tranquil or peaceful) form of the deity if the object 
desired by him is SSttvika (peaceful i. e. devoid of passion); similarly 
the form is Rajasa (imbued with grandeur) or TSmasa (terrific), if 
the object desired by the Sadhaka is Rajasa (imbued with passion 
or desire) or Tamasika (malignant).* Generally the ‘Sattvika’ form of a 
deity is described as having two arms and being in a sitting posture, 
the Rajasa as having four arms and being in. a standing posture and 
the Tamasa as having many arms and actually in such action as is in 
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consonance with the object desired by the SSdhaka. In S&ttvika 
DhySna the colour of the deity is white, in Rajasa red-sometimes 
yellow, and in Tamasa dark blue or black. Peace, knowledge, selfless 
devotion or propitiation of the deity are Sattvika objects; prosperity 
happiness and other worldly objects imbued with passion or desire are 
Rajasa 'objects; and adversely affecting an enemy etc. are T&masa 
or malignant objects. Further, some deities are by their nature Sattvika 
some Rajasa, some Tamasa and some have all the three qualities. + 
A Sadhaka makes his selection accordingly. This is the reason why 
special deities are recommended for worship for special objects (See 
Srlmnd Bhagavat Sk. II, Adh. Ill, vv. 2-9 specially 6 & 7). This 
accounts for variations in the ‘Svarupa’ or form of a deity. We think 
the deciding factor in ascertaining the nature of a particular deity or 
its image is the actual impression created on the mind of the Sadhaka. 
Amongst postures symbols and colours of a deity the most important 
factor is the colour as it most affects the Dhy&na. 

As some deities have all the three qualities and some only one 
of them any inference as to worship of a particular form of a deity 
being ancient or otherwise which does not take into account the 
original conception as to the nature of the deity is likely to be erro- 
neous. Sri AmbikS is not only a SSsanadevI but as already stated is 
also the Jain Amnaya deity and as such has been invoked for achieving 
various objects from time to time.* She is therefore conceived 

See ‘SaptaSati Pradbanika Rahasya’ and ‘Sapta§ati Vaikrtika Rahasya’. 

f See p. 259 ante for the various purposes for which Sri AmbikS was invoked from 
time to time. Sri Haribhadrasuri invoked her for obtaining success in the debate 
against Buddhists who were aided by their patron-deity Tara. In ‘Anubliavasiddha- 
mantra-dvatriipsika’ ch. IV vv. 7 to 15 is described the worship of Sri Ambika for divi- 
nation. See also Sri Ambika’s Mantra for divination at p. 93 Appendix 19, where she 
is invoked as VagTSvarJ. Her various Mantras in the said Appendix 19 show the 
various purposes for which she is invoked. Instead of the last Manira on p. 93 
Appendix 19 Pancaparamesti Mahainantra Yantra Brhatkalpa gives this Mantra: 
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to possess all the three qualites. It would not therefore be correct 
to state in relation to her that worship of her two-armed form is 
ancient and that of other forms is otherwise, merely because only 
two-armed ancient images have come to light. Having regard to her 
nature as originally conceived it is equally possible that further 
discoveries may bring to light her other ancient forms also. In regard 
however to deities like Sarasvatl originally conceived as possessing -a 
single quality viz. Sattva it can be stated without fear of contradic- 
tion that her two-armed form is ancient both because that is the 
only ancient form yet discovered and specially ‘ because that is the 
form in conformity with her Sattvlka nature as' originally conceived. 

We would now refer the readers to Ac&radinakara Vol. II 
pp. 207-209 where Bhagavatlmandala is described to be worshipped 
as a part of installation ceremonies of goddesses. As it is a Yantra 
common to goddesses including Sri Ambika it furnishes a clue to her 
‘Parivara’ which includes 8 MatrkSs, 16 Vidyadevis, 64 Yoginis, 52 
Viras, 8 Bhairavas, 10 Dikpalas, 9 Grahas, Ksetrapala. and others. 

Sri Ambika is also known as Kusmandi, Amrakusmandi, KusmS- 
ndinl, or Kohandl because her ‘Vimana’ or heavenly abode is named 
Kusmanda or Kohanda-see Vividhatirtha Kalpa p. 107. Sri Durga is 
also known as Kusmandi because it is said that she is fond of the 
offering of Kusmanda i. e. a red pumpkin or gourd, which however 
is not the case here. Sri Ambika is called Amrakusmandi refering 
to the mango in her hand, perhaps to distinguish her from Sri Durga. 

APPENDIX 16 

We would now consider the question of the authorship of the 
hymn in Appendix 16. As the name Ambaprasada is cleverly intro- 
duced in the last verse of the hymn, it is presumably by some 
Ambaprasada. We have referred to the minister Ambaprasada who 
was cured of a snake-bite by VadI Devasuri on Mt. Abu-see foot-note 
at pp 217-218 ante. There has been another Ambaprasada, the 
younger brother of the Digambara Jain poet Amaraklrti. The latter 
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refers to him as Amb&pasaya i. e. Ambaprasada in his Apabhramsa 
work ‘Chhakammuvaeso’ written in 1247 Vikrama era. 

As .there is in v. 3 of the hymn a reference to Kuberanagara 
(perhaps KodinSra), * which is the name of the town where Sri 
AmbikS. resided with her husband according to the Svetambara tradi- 
tion, we think the author of the hymn is very probably the said 
Svetambara minister AmbSprasada. It may also be noted that the 
Digambara tradition describes Sri AmbikS to be of dark-blue (Harita) 
colour which colour not mentioned at all in the hymn although 
her three different DhySnas are given where Sri Ambika is to be 
contemplated as of three different colours. None of the said colours 
is ‘Harita’ or dark-blue. 

APPENDICES 17 TO 19 

The hymns in Appendices 17 and 18 do not furnish any clue 
as to their authoriship. The Mantra incorporated in the hymn in 
Appendix 17 is one of Sri Ambik&’s Mantra set forth in Appendix 19. 
We think Appendix 19 is a continuation of the work contained in 
Appendix 18 and the two verses given in the beginning of Appendix 
19 are the verses containing ‘Falasruti’ of the hymn in Appendix 18 
and are followed by the Kalpa of Sri Ambika containing her various 
Mantras meant for achieving various objects. As the hymn in Appen- 
dix 21 by Sri Jinesvarasuri, the pupil of Sri Jinapatisuri, does not give 
the full-grown Mantra incorporated in the hymn in Appendix 17 the 
latter hymn is probably later in date than the hymn in Appendix 21. 

According to v. 1 of the hymn in Appendix 17 Ambika is 
the protectress of all the creatures of the world and according to 
v. -8 the protectress of all the Jain temples. Both the hymns in 
Appendices 17 and 18 and the first Mantra on p. 93 describe her as 
devoted to the Jain Faith. The correct readings in the 2nd half of 

* See Vividhatirtha Kalpa, Ambihadevi Kalpa p. 107 which mentions Kodinara, also 
Satrunjayamahatmya II, 13 which mentions Kuberanagara. 
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v. 3, Appendix 17 are ‘sff 5 .pto» etc.’ and ‘si ?T?T" etc.' and that in 
the 1 5th line of the hymn in Appendix 18 is ‘o^.mf.iT.n'fhnNh |’ 

APPKNDIX 20 

The author of the hymn contained in this appendix is Vast upala 
the famous minister of Vfradhavala. The author styles himself in v. 
10 a poet, the minister of the sovereign of Gujarat and the ocean 
of learning or Sarasvatl. lie addresses Sri AtnbilcS as KusmandT, Amhji, 
and Sarasvatl. The former term has already been explained. Me des- 
cribes Ambilcii as always prompt in the protection of the Jain fold. 
The author in a poetic fancy says that LalcsmT who resides in 
lotus would never leave the devotee who bears in his heart the lotus- 


feet of Sri Arnbilca, being fond of the advantageous and novel lotus- 
abode in the form of Sri AmbikTi’s feet. Ambikft’s YYihana the lion 


is also praised. She is said to be holding a bunch of mangoes before 
her as a token of the fruit to be reaped immediately by her worship. 
In the 7th verse are .mentioned the eight dangers which are warded 
off by Sri Ambikfi. The author compares the hymn to a song to he 
sung in a circular dance. According to Hajasekhara's Qaturvimsatl- 
prabandha Sri Arnbilca and Sri Kapardiyalcsa were the patron-deities 
of Vastupfda and .Tcjapala. 

Vastupala was not only- a great minister but also a great general 
and defeated King Sahkhn of Lata when the latter invaded Cambay 
as also the Muhammedan chieftain named Hammira alias Mojdin 
SultSn, who may perhaps be identified with Mahomed Ghori, x near 
Ml. Abu. Besides, he was a scholar, a critic and an accomplished poet 
whose Suktis i.e. (pithy memorial verses) are found in Sarangadhara’s and 
Jalhana’s anthologies. He wrote NaranSrayanSnanda MahSkSvya in the 
style of great classical poems. The wonder is that even with his varied 


* Satrufijayamahatmya describes Kapardiyalcsa to be of golden colour riding on an 
elephant and carrying in his four hands a rosary, a goad, a noose and a citron (bijoru) 
and having the banyan tree as his resort. Kapardiyalcsa Kalpa mentions a long purse 
instead of the rosary. 

See Jain Sahitya SamSodhaka Vol. Ill, I, pp 153-160 
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activities he found time to copy manuscripts himself (see the Ms. of 
DharmRbhyudaya Kavya dated 1290 Vikrama era in the handwriting 
of Vastupfila preserved in Sri Santinfitha BhandSra at Cambay). He 
was a great patron of literature and rewarded poets and men of letters 
so liberally that he earned the title of Lagliu Bhoja or TI Bhoja. For 
his scholarship he was compared to the famous Hemacandracarya. 
His munificence was without distinction of caste and creed. He spent 
large sums in building Jain and Saiva temples and even mosques for 
Muhammcdans and libraries, rest-houses, aim-houses, wells, step-wells, 
tanks, lakes etc. for the public. 

He established three big libraries or Pustakabhandaras at the 
huge cost of Rs. 18 crores. It is however the DelwSrS. temples, of 
which Lunigavasahi was built by Tejapala the brother of Vastup&la at a 
cost of crores of rupees, which have earned for the brothers lasting fame. 

Vastupala was born of Asvar&ja and KumfiradevI, the latter 
being the daughter of Dandapati Abhu. The exact date of his birth 
is not known but it must be circa 1230 as it is reported that he per- 
formed a pilgrimage to Satrunjaya with his father in 1249 Vikrama 
era. He had two wives Lalitadevi and VejaladevI of whom the former 
being very clever was frequently consulted by Vastupala even on 
intricate state-problems. He had a son Jaitrasimha by Lalitadevi who 
was appointed the governor of Cambay in 1279 during the lifetime of 
Vastupala. He died on Magha Sud 5th 1296 Vikrama era. He had 
earned 24 titles such as Sarasvatl-Kanth&bharana i.e. the neck-ornament 
of Sarasvatt etc. His ideals may be summed up in a single verse of 
his own: 

‘'tfrarardt snfer. 

fR&tfRf g«r*nnqw ^ nfan.1 

APPENDIX 21 

This hymn is by Sr! Jinesvarasuri. We think it must be by 
the 2nd Jinesvarasuri the pupil of Sr! Jinnpatisf.ri and not the famous 
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debater Jinesvarasuri who defeated Caityavasis in 1080 Vikrama era. 
He was born of Nemicandra Bh&ndSg5rika and LaksmI at Marota in 
1245 Vikrama era and was named Ambada. Nemicandra accepted 
the Jain Faith at the instance of Sri Jinapatisuri and thereafter 
wrote Satthisaya Payarana. Sri Jinapatisuri initiated Ambada in 1255 
and named him Vlraprabha. He was ordained Acarya in 1278 at Jalore 
by Sarvadevasuri and named Sri Jinesvarasuri. He wrote Sravakadhar- 
mavidhi in 1313 and a commentary thereon in 1317. He died in 1331 
Vikrama era. His pupils were Sri Purn akalasa ga ni (see ante pp. 228-229) 
Laksmltilaka, Abhayatilaka, Candratilaka, Jinaprabodhasuri (who 
wrote MantrSradhanavidhi), Jinaratnasuri, Devamurti, Vivekasamudra- 
gani and Sarvar&jagani-all learned scholars and writers. 

SrI cakreSvarI 

The hymns in both the Appendices 22 and 23 are in praise 
of Sri Cakresvari. We shall therefore offer some remarks regarding her 
iconography. Sri Cakresvari has the eagle for her vehicle and 
according to Nirvanakalika has eight arms. She shows in her four 
right hands VaradamudrSL, an arrow, a discus, and a noose and in 
her four left hands a bow, a thunderbolt, a discus and a goad. A marble 
image with eight arms showing the said symbols is installed in a niche 
to the left of the flight of steps leading to Caumukha’s Tuhka (group 
of temples) on Mt. Satrunjaya. Another image of Sri Cakresvari with 
four arms is installed in the temple of Sri Vastup&la and Tejapala on 
Mt. Girnar. She holds in both her upper hands discuses and in the 
lower right hand a garland and in the lower left hand a conch. Her 
V&hana viz. the eagle is also shown. The unmistakable symbol of Sri 
Cakresvari is the discus; sometimes it is shown in her two hands 
and sometimes in all the four. One can easily understand that these 
are variations made to give different artistic effects by the sculptor, 
whose only restriction is that he shall not omit the distinguishing 
symbol of the deity viz. the discus in the case of Sri Cakresvari and 
.the bunch of mangoes and a child in the case of Sri Ambika. 
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Sri Cakresvarl is a SasanadevI (the deity presiding over the 
fold) being the attendant deity of Sri Rsabhadeva the first Tlrthankara, 
so the other 23 Sasanadevls are her companion-deities. She being one 
of the deities presiding over Surimantra, Pancaparamesti Mantra and 
Siddhacakrayantra, the other presiding deities thereof are her allied 
deities. Besides the deities usually shown in the Yantra of a deity viz. 
16 Vidy tide vis, 10 Dikp&las, 9 Grahas and Ksetrap&la,* Sri, Hri, 
Dhrti, KIrtI, Buddhi and LaksmI are shown in her Yantra in the 
collection of the writer as her Angadevat&s. 64 Yoginls and 52 Vlras 
and 8 Bhairavas are the usual attendants of a Devi as can be seen 
from Bhagvatl-Mandala given at pp. 207 to 209, Acaradinakara. Sri 
Siddhacakrayantra mentions Jay5, VijayJL, JayantI, Apar&jita, Jrmbha, 
Moha, Stambha and Andha as the eight attendant deities and Purna- 
bhadra, M&nlbhadra, Kapila and Pingala as four Vlras and Sri 
Vimalesvaradeva as one of the principal presiding deities. This 
will furnish sufficient information as to Sri Cakresvarl’s ‘Parivara*. 

APPENDICES 22 and 23 

Both the hymns of Sri Cakresvarl in the Appendices 22 and 
23 show her ‘VSLhana’ to be the eagle and describe her distinguishing 
symbol viz. the discus as wielded by her. The second hymn suggests 
that she wields discuses in her two hands and states that with the 
other two she holds a lotus and a fruit. 

The hymn in Appendix 22 is by the famous MSntrika Acharya 
Sri Jindattasuri whose life we have already described-see pp. 214-216 
ante. * We have already made our remarks as to the authorship of the 


* At page 181 Ac&radinakara Vol. Hare given several current names of Ksetrap&la 
viz. IC&lamegha, Meghan&da etc. and he is described to be of 5 colours namely Krsna 
(black), Gaura (white) K&ncana (golden) Dhusara (dusky) and Kapila (variegated). 

x In his hymn ‘Siggharn. avaharau viggham’ lie invokes Sri Cakresvarl thus: — 

qrs ftrenf&r lien” 



332 


INTRODUCTION 


hymn in Appendix 23 while discussing the works contained in Appendix 5. 

There are some incorrect readings in the said hymn which 
can be properly corrected if a correct manuscript can be obtained. 
As regards the hymn in Appendix 22, we would only note that the 
opening words of the 4th line of v. 1 should be '3i3*n 333* instead of 
‘313 33 i’ 

APPENDEX 24 

The hymn given here enumerates the names of 64 Yoginis. 
Another set of 64 names of. Yoginis is given in vv. 19 to 28, Adh. 
146 Agnipurana, which describes them as belonging to the eight families 
of M&trkSs, a set of 8 Yoginis being related to each of the eight 
Matrk&s. Still another set of 64 names is given at pp. 67-68' Mantra- 
mahodadhi and at p. 85 thereof is given the 91 lettered Mantra + of 
Yoginis, which is really an invocation for protection on offering being 
made to Yoginis. We may refer the readers to the foot note on pp. 
233-4 ante for other sets of names of 64 Yoginis. RudraySmala 
(Uttaratantra) contains a hymn to Yogini (see pp. 263-64), but there 
Yogini is the deity connected with MiilSdhSLra-cakra. Nirv&nakalikS 
(p. 5) gives the Jain Mantra * to be recited on offering oblation to 

4- *'355 SKilkdl 31 3333% §?T% f3*5% 3T 

3131% 3T 3% 3T 3333133 f 3 %3f 3T I 

S3f3: sspjfofaftrcr qt§ II 3T 3iMfr3 53T3T || M 

* ^33r: icrsrwqw ' i 

en3?3 srf32f?g f3%2igf33Tf%3: uni 
% 531 3^5313 f33lf%3: 

3(F3!%3 3 % %f=33. 3lf353I3f33lf33: IP. II 

33 §3*13333: 5rf3q®Pr33 3&3 I 

f3r| 3 : f$w 33*3: qpg f3c3^r: l.^u 

Here is a Mantra of 64 Yoginis from the writer’s collection: 

“3 3 =3g:q^3lf33*lv3t 33: ||” 
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YoginTs, which is also an invocation for protection and success. The 
Yoginis are there described as protectresses of land (Ksetra-raksak5s), 
which suggest that they are subordinate to Ksetrap&la who is the 
chief warden of the land. 52 Viras usually mentioned along .with 64 
Yoginis are also described as protectors of land and may be identified 
with the different Ksetrap&las of different places. Sometimes Ksetrap&la 
is considered to be Viradhivlra or the Chief of Viras in which case 
Viras would be taken to be subordinate to him. According to Nirvana 
-knlika it would appear that most of the Yoginis are in their nature 
terrific while only some are peaceful. Sri Jwalam&linlstotra (Appendix 
25) also refers to Yoginis. There is a hymn of 64 Yoginis noted in 
Jain Granthavali. 

Agnipurana as stated above relates 64 Yoginis to 8 M&trkSs; 
Durgasaptasatl describes MStrkas as companion-deities of or emana- 
tions from Sri Candika (See Adh. X vv. 5-6). Yoginis are thus related to 
Sri Candika or Sri Durga or N5r5yanl mentioned in the hymn. 'That 
the worship of Yoginis was prevalent in ancient times will be apparent 
from the fact that Agnipurana Adh. 52 refers to their idols. At 
Ujjain, the ancient capital of the famous- King Vikramaditya whom 
legends describe as having controlled Vlra Vetala and 64 Yoginis and 
as having obtained boons from his patron deity Harasiddhi, there are 
to 'be found ruins of a temple .said to be .of 64 Yoginis. This shows 
that the worship 64 Yoginis is very old. The fact that their Plthas 
are said to be at Delhi-Yoginlpura, Ajmer and Broach besides Ujjain 
(see p. 234 ante), all which places have been capitals of powerful 
kingdoms in the past, leads one to conjecture that the King used to 
worship them and 52 Viras for protection of their kingdoms especially 
during wars and epidemics or public calamities. In a hymn of 15 verses 
commencing with the words “Jaga-gaja-vasanlnam” etc. in the 
collection of the writer they are praised for removal of various diseases 
and their Mandala or diagram of 64 squares containing figures 1 to 64, 
the total vertically horizontally and diagonally being 260,-is described. 
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Savaripa (657 A.D.) was the originator of Vajrayogini cult 
where the deity worshipped is of red colour (see p. 92 ante). This 
would suggest that Vajrayogini cult where the deity worshipped is 
of other colours existed prior to Savaripa. LuipsL (669 A. D.) introduced 
Yogini SancaryS. (see p. 91 ante). This shows how YoginI worship 
spread amongst Buddhists. It should be noted however that in the 
said Buddhist Tantra Yogini is not one of the 64 Yoginls nor for 
the matter of that the principal Yogini but, judged from her DhySna 
and Mantra, can be identified with Chinnamasta, one of the 10 Siddha 
MahSvidyas of Hindu T&ntrikas. 

The Yoginls were however well-known during the time of Sri 
Jinadattasuri and Sri Hemacandracarya as can be seen from their 
biographies (see p. 214 and 220 respectively). 

We may note here an annecdote relating to the 64 Yoginls 
who having taken possession of the 64 Kothas or towers of the new 
fort built round Ahmedabad by Sultan Ahmed Shah harassed him. The 
Sultan having not been relieved of his trouble inspite of various remedies 
was advised to seek the aid of a Jain Acharya named Sri Ratnasimhasuri, 
a pupil of Sri Jayatilakasuri of Brhat Paus&lika branch of Tapagaccha, 
Sri Ratnasimhasuri employed the mystic diagram of 65 formed with 
the figures 1 to 25 representing the 24 Tlrthankaras and the Sangha 
which is considered to be the most sacred body next to the 24 Tir- 
thahkaras and therefore taken to be represented by the figure 25. 
The Sultan was thus saved from the harassment of the 64 Yoginls. * 

As Yoginltantra gives Sri Padmavatl’s Mantra for foreseeing 
the future through dreams (*SS f ^ urgin’ to be 

recited daily for 2 years), it probably considers Padm&vatl to be a 
Yogini. Similarly Mahayaksiril Tantra gives Sri Padm&vatfs Mantra 
( ( &> HSlfaol wir*) calling it AstamahSsiddhi-Yaksini-Prayoga, which 

* See Vfddha Tapigaccha Pattavali and also the hymn Caturviipiati-Jina-stotram 
relating to the diagram of 65 commencing with the words 
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would suggest that Sri Padm&vatl is also considered to be AstamahSsiddhi 
-Yaksini. The latter Tan tra also gives Sri Cakresvarf s and Sri Kalikunda’s 
Mantras. This shows the popularity of these deities. 

Verses 9 to 12 with better readings are given in the footnote 
below from a copy of the hymn in the writer’s collection. * Nothing 
is khown about the author of the hymn. 

APPENDIX 25 

This appendix contains the famous J w&l&mSlimstotra and a 
hymn in praise of the Mantrablja Hrimkara which is known as MSy&bija. 
We have offered our remarks regarding the worship of Jwalam&linI at p. 
264 ante. Jwalamalinl is believed to be a Vidya counter to all Vidy&s and 
Mantras of the opponent. She is said to cure all diseases, to ward off all 
kinds of snakes and untimely and unnatural death and above all to coun- 
teract the adverse influence of planets and ward off evil spirits of all kinds: 
she is described as Mahavasl-great subdueing or controlling power. 
When appropriately invoked she would fascinate and charm all. The text 
of the hymn is according to the Swet&mbara tradition. Although it is 
slightly. different from that in Indranandi’s Jwalinl-Kalpa and VidyS- 
nusasana, its author is very probably Indranandi. The hymn being 
popular has been much imitated. The MSlamantra atpp. 12-13 (Appendix 
1), the hymn at p. 13-14 and the hymn at pp. 19-20 (Appendix 3) 
viz. Sri Padmavatl-ahvSna-stava may be compared for the purpose. 
Non-Jain hymns similar to this hymn are Sudarsana-Kavaca-stotra 
and Narasimha Sudars'ana-Kavaca-stotra. 

* SWirar ^ I 

#55*1# ft?* IIMI 

i . 

^ ftft 5Wft lh oil 

=sr i 

JJxSRt in'll! 

ftsrcjq: imil 
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The diagram given after Sri May&bija-stotra is only one ofthe 
several Yantras. Sri Jw5lam«Llini current among Jain Mantrikas. 

As regards the second hymn, we have to note that the text 
requires to. be corrected with the aid of a good manuscript. Sri Hema- 
caridracarya, in his Yogasastra (VIII, vv. 47-56), has described the 
SadhanS. of Hrlmk&ra. It is one of the Mantras of Sri Padmavatl. It 
is the principal MantrabTja worshipped by Saktas who call it Deri 
-Prajnava and consider it perhaps more sacred than even Omkara. § 
According to the famous Kalyanavrstistava the Vedas declare HrimkSra 
alone to be the name of Tripurasundari + . It is called Saktibija, 
Triloklbija, Adimantra, Atmablja, Paramestiblja and Siddhavidya. The 
hymn describes the three kinds of DhySna viz. white, red and yellow for 
achieving different objects. Nothing can be said about its authorship but 
perhaps the words ‘SaubhagyalaksmI and Mahodayapadam’ occuring in 
vv. 13 and 16 respectively may furnish a clue. We would only state that 
there did live one Udayaprabhasuri the preceptor of the famous author 
of SySdvadamanjari circa 1300 Vikram era if one is inclined to read 
his name in the phrase ‘Mahodayapadam.’ 

APPENDIX 26 

The correct title of the hymn contained in this Appendix 
would be “SrividyS-garbhastotram”, as the hymn like the famous 
KalySpavrstistava includes the 15 syllabled Srividya formed by taking 
the initial syllables of the verses 3 to 17, but the initial letter of v. 17 
should be ‘Hrlm’ and not ‘Srirn’. V. 3 expressly mentions PancadasEksari. 

r 


+ 


sf&gsrfHfl sffa ihdi 

trisn^Rra: imn 
%<?T: 

fsrg* ftpr^ i’ 



APPENDICES : 26 


33 7 


The initial syllables of the verses 1 and 2 viz. Hrlm and Snip 
are additional Mantra-bTjns at the beginning of the Pancadas&ksdri 
Vidya proper. Such an addition is technically called ‘Sirah’ or the head 
of the Mantra or Vidya. The UpasanS of Srividya gained greater currency § 
because the same was set forth together with the relative diagram 
Sricakraby Sri Sankaracarya in his hymn Saundaryalahari (See vv. 1,11 
and 32* and Kamesvarasuri’s commentary on the same). The addition 
of Ramablja i.e. Srim at the end converts Pancadasaksarl into SodasSksar! 
Srividya + . When but of the three Khandas of PancadasSksari the 
first Khanda is ‘Ha Sa Ka La’ instead of ‘lva E I La’ it is called LopS- 
mudra or Had! Vidya as if begins with the syllable ‘Ha’, the other 
being called Kadi as it begins with the syllable ‘Ka’. Tripurasundarl 
with 15 NitySs preside over Sodasaksari or the 16 syllabled Srividya 
which forms the basis of the Samaya mode of worship.! 


§ Sri Devyatliarvaflrsopanisad describes Pancadafaksari Srividya, Bahvrcopni§ad 
refers to Srividya and TripurStapini and Bhavanopanisad describe Sricakra. 

*" ‘ Rm: 

ts: ** 

• \ ’ ii^ii 

f See all the hymns in *Sri Lalitastavanamanimala’ (published by Nirnayasagara 
Press) which contain the 16 syllabled Srividya formed by putting together the initial 
syllables of the 16 verses of each of the hymns.' 

1 “The first four syllables of the Sodasaksari constitute the first Khanda, relating 
to Agni, representing Kriyafakti, the Jagrat state, the Vifva-vrtti and Tamoguna. 
The next five syllables constitute the second Khanda, relating to Surya, representing 
Iccha-fakti, the Svapna state, the TaijasavFtti andRajo-guna. The Hrl-lekha between 
the two represents the Rudra-granthi. The next three syllables constitute the third 
Khanda relating to Soma, representing JnSna-fakti, the Su?upti state, the Prajfia- 
vrtti and Sattva-guna. The Hrl-lekha between the second and third Khandas repre- 
sents the Visiiu-granthi. The fourth Khanda of one syllable, known as the Candra- 
kala, which should be imparted by the Guru, is implied after the three aforesaid 
Khandas. The Hrl-lekha between the third and fourth Khandas represents the Brahma- 
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APPENDIX 27 

Referring to the hymn in this Appendix its language besides 
being ungrammatical is so poor that the hymn cannot be ascribed 
to any person of note. Some one named Sridharac&rya is mentioned as 
the author. 

APPENDIX 28 

> 

Referring to Padmavatl Kavaca in this appendix, we may repeat 
that such hymns have probably been composed on account of the 
eagerness of some one to have complete Pancariga of Sri Padmavati 
(see v. 14 which mentions the object ‘snrar p). 

It is probably written after the composition of PadmavatT-sahasran5ma 
-stotra (see v. 13). The author is probably a non-Jain as would appear 
certain from v. 14 which says that it was narrated by Nandi and was 
being published to GirinandinI i. e. PfirvatT. The opening words (v. 1) 
lead us to the same conclusion. 

APPENDIX 29 

This appendix contains Surividya-stotra. It is in praise of the 
deities presiding over the 5 Pithas of Surividya alias Sunmantra on 
which we have offered our remarks at pp. 161-165 ante. The first 3 
Pithas are presided over by female deities and are therefore called 
Vidyas. They are Sarasvatl, TribhuvanaswfiminI and Sri alias Laksml. 
The fourth Pltha is presided over by Yaksaraja Ganipitaka and is 
therefore a Mantra. The fifth Pltha having Indras as principal presiding 
deities is also Mantra. It is also presided over by 16 Vidyadevls, 24 
Yaksas and 24 Yaksipls being the attendant deities of the 24 Tlrthankaras. 
It being the best of Mantras and having a number of deities presiding 
over it is called MantradhirSja. That a bath with a little water is 
allowed and the SSdhaka is directed to put on a fine piece of cloth 
(v. 17) shows that exceptions were being made by Sadhus for MSntric 
Sadhana. In SurimantrSradhanavidbi by Sri Devendrasuri, published 

granthi." PP. 126-127, Saundarya-LaharT, by Pt. S. Subrahmariya Sastri and T. R. 
SrlnivSsa Ayyangar. 
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by Sri Pritivijayaji, this very hymn is given and ascribed to Sri 
Manadevasuri, but it is not his. Sri MSnadevasuri’s genuine Surimantra- 
stotra is given by us in Appendix A hereto. This MSriadevasuri 
composed Laghus&ntistava contained in Appendix 31. We would here 
reproduce verse 11 from a hymn of Sri Gautamaswami by SriVajra- 
swami published at p. 1 14, Jainstotrasandoha, Pt. I, as it mentions all 
the presiding deities of the five Plthas in their proper order in a 
single verse and shows that Surimantra was the same in the time 
of Sri VajraswSmJ. 

WfafRKgcR#*: aft 

BrjpjTFnfiTSiifa aftrncft i 
^Tif^rr : eft §*t- 
dten: *r: 11 

We have already referred to Sri Vardham5.na-Vidy& Kalpa of Sri 
VajraswamI incorporated by * Sri Simhatilakasuri (1322 Vikrama era) 
pupil of Sri Vibudhacandrasuri in his Vardham5na-Vidy5 Kalpa as 
the 3rd chapter thereof. We may note here that the correct reading 
instead of in the 4th verse of the hymn is I 

APPENDIX 30 

This appendix contains Anubhavasiddhamantra-Dvatrimsika 
about which we offered a few remarks at pp. 159-161 ante, particularly 
about its connection with Vidy&prav&dapurva and Jain Agamas and in 
relation to the probable date of the work, the lower limit of which 
has been stated to be the 7th century A. D. The upper limit of its 
date would be the date of Bhadragupt&carya and Vajrasw&mi i. e. 
the 1st century A. D. As promised there we shall now make further 
observations especially on the question of the priority between Hema- 
candracarya’s Yogas'&stra and Subhacandr5carya’s JnSnSrnava alias 
YogapradTpa. 

* Besides VardhamSnavidy5-Kalpa Siinhatilakasuri wrote in 1322 Vikrama era 
Mantrarajarahasya with Lilivati commentary 1 and in 1326 commentary on Bhuvana- 
dipaka (a work on the method of answering questions astrologically) of Padmaprabha 
and Ganitatilakavltti. 
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PRIORITY BETWEEN YOG AS ASTRA AND jKAkAr$AVA 

Pt. NSthuram Premi in his work *Jain Sahitya Aura Itihasa’ 
refers to the colophon contained in the manuscript (No. 13) of 
JnanSrnava of the Bhandara at PcLtan called Khetarvasi which 
is dated 1284 Vikrama era and was written for Digambara Sahasra- 
klrti. It mentions the fact that a manuscript was got written for 
and given to Yogi Subhacandra by JahinT. This is certainly the 
reference to the original manuscript from which the one for Sahasra- 
klrti was written. Pt. Premiji thinks it curious that there is no mention ‘ 
of the fact that the work was composed by Subhacandra himself 
and is therefore inclined to believe that the author of Jniinaniava 
must be some prior Subhacandra probably a grand-preceptor of the 
Subhacandra referred to in the colophon as in those times the name 
of an Acharya was many times given to his grand-pupil. Pt. Premiji 
infers from this that there must be an interval of about 25 to 30 
years between Sahasraklrti’s manuscript and Subhacandra's manuscript 
and an interval of about 30 to 40 years between Subhacandra and 
his supposed grand-preceptor Subhacandra who wrote Jnanarnava. 
Pt. Premiji would thus fix the date of Jnanarnava to be about 1214 
Vikrama era although through an apparent mistake of calculation 
(as ascertained from him by the writer) he mentions it to be the 
last quarter of the 12th century of Vikrama era. 

The weak link in Pt. Premiji’s argument, it would-be apparent 
to the reader, is the supposition of another prior Subhacandra as the 
author of Jnanarnava. Pt. Premiji himself admits (p. 447) that the 
various qualifications * of Subhacandra mentioned in the colophon 
in all respects apply to the author of Jnanarnava. The - truth 
therefore is that it really describes the author and the manu- 

,Ut^RT || 
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script was the first copy or Prathamadarsa of the author and the 

supposition of a prior Subhacandra as the author is quite redundant 

as there is nothing to support it except a mere doubt arising from 

an omission which may be accidental. Further, we do not think that 

the mention of Subhacandra himself being the author in the colophon 

recording Jahini’s gift of the manuscript which is stated to have 

been got written for him is so material as to warrant the kind of 

inference drawn by Pt. Premiji. The proper date of Jn&narnava 

would therefore be circa 1254 Vikrama era. Hemacandracarva the 

* 

author of Yogasastra having died in 1229 Vikrama era it would be 
clear that Yogasastra was written earlier than Jnanarnava. Its 
probable date is about 1216 * as it is referred to in TrisasthisalS- 
kSpurusacaritra written between 1216 and 1229 Vikrama era. Before 
going further into this question, we would tell the readers that this 
question is being discussed because in Yogasastra there are several 
verses which practically agree verbatim with some verses in the first 
chapter of Anubhavasiddhamantradvatrimsika and the same verses 
appear in Jnanarnava apparently paraphrased. 

All the three works describe Mantras for achieving various worldly 
objects as also for attaining final beatitude. Compare vv. 1, 4 and 
6,1, Anubhavasiddhamantia-dvatrimsika with vv. 31, 43 and 44, VIII, 
Yogasastra and vv. 36-3 7 and 60-61 XXXVIII, Jnanarnava. Sri 
Hemacandracarya in his own commentary on the said verse 31 says 
that contemplation on ‘Om’ as of yellow and other colours is described 
as it may be sometimes useful. Sri Subhacandrilcarya in v. 4, XL, 
Jnana. says that the best of sage^ have published many ‘Karinas’ from 
Vidy&nuvada (i. e. X Purva) to satisfy the curiosity of people though 
they are achieved only through malignant Dhyana. Mantras and- 
Vidyas for achieving laudable objects are considered to be part of 

* Both Dr. Buhler and Rasildal C. Parikh the learned author of the Introduction 
to KavyanuSSsana consider the date of Yogasastra to be shortly after 1216 Vikrama 
era and that of the commentary on it a few years later. 
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Dharma-Dhyana especially Samsth&navicaya just as Pindastha, Rupastha 
and Rupatlta Dhy&nas are a part of the said division of Dharma-Dhyana. 
Mantras and Vidyas for achieving evil objects are part of Arta or 
Raudra i. e. Malignant Dhyana. To them, who would not distinguish 
between Mantras and Vidyas for achieving good and bad objects and 
condemn all Mantras and VidySs absolutely calling them Papas'ruta,’ 
this will be an eye-opener. If is needless to add that both Sri 
Hemacandrac&rya and Sri SubhacandracSrya must have been great 
believers in Mantras and Vidyas, when they introduced this novel mode 
of describing Dhyanas + as Pindastha, Padastha, Rupastha and Rupatlta 
and described them as a part of Dharma-Dhyana, and set forth the 
ancient holy Mantras while treating Padastha Dhyana. 

In the said verses the readers would find -that Yoga, closely 
follows Anubhava., while Jnana. paraphrases and expands the same 
idea. Even ‘Vidyaratna 1 occuring in v. 1, I, Anubhava. is echoed as 
‘Tattvaratnani’, in v. 81, VIII, Yoga, and as 'Tattvani .... Ratnani’ in 
v. 115, XXXVIII JnanS. Comparing vv. 8 and 15, 1, Anubhava. with 
vv. 74 and 81, VIII, Yoga, and vv, 106 and 115, XXXVIII, Jnana., 
we find that Anubhava. and Yoga, agree that the Mantra or - ' Yantra 
described therein had been extracted from Vidyapravada Purva mainly 
by Sri Vajraswami * , while Jnana in the said verse 106 says that it 
was by sages Sanjayanta and others. The former two works repre- 
sent the Svet&mbara tradition in as much as both of them ascribe 
the extraction of Mantra or Yantra from Vidyanupravada to Sri 
Vajraswami, so well known as the last ‘Das'apurvadhara’ amongst 
Svet&mbara Jains, while Jh&n&., following probably the Digambara 
tradition ascribes it to Sanjayanta and others. The next verse 75, 

4 See the writer’s article in GujarSti entitled ‘Yogi 6 vara Sri Hemacandracarya and 
DhySnanirupana’ in the monthly named ‘Suvasa’ Vol. 1, 12 & Vol. II, 2. 

* The correct reading in v. 8, 1, Anubhava. as appears from a copy made by the writer 
form another manuscript is instead of Vaira- 

s\v5mi being the Pr.iklta rendering of Vajraswami. 
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VIII, Yoga, appears to be reflected in the verse 107, XXXVIII 
Jn&na. ; , while the former is word for word the same as v. 15,1, 
Anubhava. except for the difference of reading viz. ‘Janma’ instead of 
‘Karma’ in the latter. We may also note that ‘Prasantimeva’ in 
Anubhava. is a misprint for ‘Prasantinava’. The sequence also of vv. 
74 and 75 Yoga, appears to have been followed in w. 106 and 107 
in JnSna. The readers would note the close agreement between 
Anubhava. and Yoga, and that Jnana. paraphrases while borrowing and 
that many a time as here the paraphrase by Juana, is far from 
happy-it is rather clumsy in this case. From the close agreement 
between Anubhava. and Yoga, we infer that Yoga, borrows from 
Anubhava., and from the fact that the sequence of Yoga, is retained 
in JnSnS. we infer that the latter borrows from Yoga. The fact 
that Jnana. paraphrases shows the anxiety of the later writer to conceal 
the fact of his borrowing from the former work. Further Yoga, has vv. 64 
and 65 in ch. VIII which are word for word the same as verses 13 
and 14 in ch. I Anubhava., but there are no verses in any way simi- 
lar to them in Jnana which conclusively proves that Yoga, had Anubhava. 
before it and borrowed from it and not from Jnana. Further Jn5n5. has 
no verses which are not in Yoga, but are in Anubhava., so Jnana. had not 
Anubhava. probably before it. Now if one has the audacity despite these 
facts to suggest that granting Jnana. had not Anubhava. before it 
the same sequence of verses in Yoga, as wfell as Jnana. may as well be 
due to Yoga, borrowing from Jnana. as the latter from the former. To 
- him our reply is that the said verses, being admittedly similar to the 
verses in the earlier work Anubhava., are not the original composition 
of JnanS. It must therefore be first shown from what independent source 
(such as would not be available to Yoga.), they have been taken by Jnana 
before it can be suggested that they are taken by Yoga, from JnSLnS.. On the 
contrary as the said versesin Yoga, closely agree with those in Anubhava. 
itis certain that Yoga.), tookthem fromAnubhava.and that therefore Jnana., 
having had no other source to borrow from, borrowed them from Yoga., and 
while doing so paraphrased them. The clumsiness of Jnana. in paraphra- 
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sing and expanding is clear from its said verse 107, where it recom- 
mends the scripture propounding ‘Siddhncakra’ for contemplation, 
forgetting that in the preceding verse what has been recommended 
for contemplation is ‘Siddhacakra’ it self. The reason given therein that 
because of its preaching in regard to ‘Siddhncakra’ the scripture should 
be contemplated instead of ‘Siddhacakra’ shows how far-fetched it is 
from the main theme. Yoga, as well as Anubhava. speak of ‘Siddha- 
cakra’ alone for contemplation and have nothing to say about the 
scripture propounding ‘Siddhacakra’. We are not basing our conclusion 
on isolated verses in these works. There is a complete agreement 
between verses 9 to 14, I, Anubhava. with verses 60 to 65, VIII, Yoga., 
except that instead of in v. 11 Anubhava. there is 

in v. 62 Yoga., which leads us to believe that the latter has borrowed 
from the earlier Anubhava. The said verse 9, I, Anubhava. and the 
said verse 60, VIII, Yoga, appear to have been expanded into verses 
86 and 87, ch. XXXVIII by JnanS. by resorting to figurative language 
and by addition of redundant phrases. It would be clear to any discer- 
ning man that this is an instance of expansion by a later writer and 
not an abridgement in a later work of an idea expressed in details 
in a previous work- The next verse 88, XXXV1I1, Jnana. though 
shown to be a part of the original text in the printed edition of 
JnanS.. , is really a quotation as shown by Pt. Nathuram Premi in 
his work ‘Jaina Sahitya-Aura Itihasa’ (pp. 450-51) by a reference to 
the two old manuscripts of Jnana. The said verse 88 expresses in 
a different meter and in other words the same idea as is contained in 
v. 10, I, Anubhava. and v. 61, VIII, Yoga., both the latter verses 
being word for word the same and in Anustubh meter except for the 
difference in reading viz. ‘^rq.’ in Yoga, instead of ‘*w’ in Anubhava. 
In this case the verse in Jnana., being admittedly not an original 
verse and having not been taken from any other known source, must 
be taken definitely to have been borrowed from Yoga. As there are 
innumerable verses in Jnana. which are similar to verses in Yoga, and 
are not similar to any verses in Anubhava. the inevitable conclusion 
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is that Jfian5. has borrowed from Yoga. The reader would like to 
know why is the verse which is admitted to be a quotation happens 
to have been paraphrased in Jn5n£. The answer is that the author 
of Jnana. appears to prefer Arya meter to Anustubh and has there- 
fore to paraphrase while converting it to that meter or that being anxious 
to conceal his borrowing from Yoga. ,he paraphrases even the quotation. We 
have, made our remarks relating to v. 11, 1, Anubhava. and the correspond- 
ing verses in the other two works. The next v. 12 I, Anubhava. is 
word for word the same as v. 63, VIII, Yoga. The verse 91, XXXVIII, 
Jnana. is on the face of it a paraphrase of the said verse. The reader 
would note how happy is the adjective ‘Anavadyam’ in Anubhava. and 
Yoga, and compare the corresponding ‘Acintyavikramam’ of Jnana. and 
further note how Jnana. again uses the same adjective ‘Acintya’ in 
the same verse. If it had been the poet’s original composition he 
would not have been driven to use the same adjective twee in one 
and the same verse. Further what the other two works describe as 
the Vidya emanated from Ganadharas is described as emanated from 
Lord Vlra by Jnana. The tradition however is that Lord Vira 
communicated ‘TripadI’ to the Ganadharas and the latter composed 
all the scriptures. Of course, Purvas, we consider to be ancient and 
in that way the Vidy&s contained in one of the Purvas can be said 
to have emanated from Lord Vira or rather from the first Tirthan- 
kara as far as the present cycle of time is concerned. This verse 
proves the antiquity of Surividya which is the same as Ganabhrd Vidya 
or Surimantra. The next verses 13 and 14, I Anubhava. which are 
word for word the same as vv. 64 and 65, VIII, Yoga, have been 
already dealt with by us. 

* 

We refered to v. 88, XXXIII, Jnana. above which is really 
a quotation in the said work and is a paraphrase of v. 61, VIII, 
Yoga, and stated that it must have been therefore borrowed definitely 
from Yoga. Other instances are v. 3 Jnana. p. 392 and v. 2, Jnana. 
p. 407 which are shown as quotations therein and are respectively a 
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paraphrase of vv. 24 and 79, VIII, Yoga. Further there are quota- 
tions in the author’s own commentary on v. 5 and vv. 18-22, VIII, 
Yoga, which are also quotations in Jnana. v. 2 (quoted), XXXVIII, p. 388 
and v. 1 (quoted), p. 391 Jnana. A later writer abridging a former 
work would not relegate to his commentary the verses quoted by the 
former writer in the text, for the simple reason that even the previous 
writer considers them sufficiently important to quote them in the 
body of the text. Here Jnana. considering the verses quoted in the 
commentary on Yoga, sufficiently important quotes the same in the 
body of the text. This is also a proof as to Jnana. borrowing- from 
Yoga, as well as its commentary. ' It may be noted that the verses 
quoted either in the text or the commentary, ch. VIII, Yoga, are 
more or less faithfully reproduced in Jnana., while the verses which 
form part of the text of Yoga, even if quoted in Jnana. are not 
reproduced there in the same words. Strangely enough there are 
some verses forming part of the text of both the said two works 
which are word for word the same except sometimes a slight diffe- 
rence in readings-see v. 37 and 69. VIII, Yoga, and vv. 46 and 100, 
XXXVIII, Jnana.; cf. also v. 5, X, Yoga, with v. 4 XXXIII, Jnana. 
We shall also note v. 79, VIII, Yoga, and v. 2 (quoted) p. 407, 
JnSna. as they are quotations in both the works and agree with a 
slight difference in reading viz. in Yoga, and 

in Juana. The verse 22, XXXVIII, Jnana. is very important as it 
refers to another author or Acharya, who makes variations of letters 
in the Dhyana of Mantraraja or Mantradhipa viz. ‘Arham’. Comparing 
ch. VIII, Yoga, with ch. .XXXVIII, Jnana. we find almost all the 
verses of Yoga, assimilated in Jnana. but vv. 6 to 17 remain untouched. 
We think Jnana. refers to this portion of Yoga, and its author Hema- 
candracarya in the said v. 22. At several places Jnana.’ has added 
merely laudatory verses in the said ch. XXXVIII while expanding 
the matter taken from ch. VIII, Yoga. Jnana. amplifies by expanding 
a single verse of Yoga, into two or more verses and adding Puranic 
illustrations and resorting to figurative language and sometimes to 
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indirect or abstruse mode of expression and adding unnecessary 
adjectives, descriptions or eulogies. If the reader would read ch. 
XXXVIII, of Jnana. for himself he would be convinced of the truth 
of our aforesaid remarks. We would not therefore exhaust our reader’s 
patience by taking him through the said chapters verse by verse. 
As we have minutely compared all the verses in the said chapters, 
we feel-certain that the reader also would on an independent examination 
of the said chapters come to the same conclusion. The reader would 
find also in some of the verses not noticed here clear evidence of 
Jnana. having borrowed and paraphrased verses from Yoga. 

We shall now consider what other scholars have said on the 
question of the respective dates of the authors of the said two works. 
,Pt. Nathuram Premi has, while discussing in his work ‘Jain Sahitya 
Aura Itihasa’, the date of Subhacandracarya and his work Jnanarnava, 
stated that he first discussed it in 1907 A. D. in his Introduction 
to Jnanarnava believing BhattSraka Visvabhusana’s Bhaktamracaritra 
to be authoritative; but that in the special issue of ‘Digambara- 
Jaina’ (Sravana 1973 S.Y. i. e. 1917 A. D.) in the article entitled 
‘Subhacandracarya’, he controverted his own arguments in the said 
Introduction as the historicity of the greater portion of the narrative 
literature written by later Bhattarakas appeared doubtful to him. The 
said Bhaktamaracaritra has absurdly described Bhoja, Kalidasa, Va- 
raruchi, Dhananjaya, Manatunga, Bhartrhari, Magha and several 
others to be contemporaries, although every historian knows that 
they were not so. It also describes Subhacandracarya to be a brother 
of the famous Bhartrhari as also of King Bhoja. How can anyone 
be a brother to persons who lived centuries apart ? Pt. N thuram 
Premi rightly complains that the publishers of Jnanarnava, though 
duly informed of his having revised his opinion expressed in the said 
Introduction and his having controverted the same in the said article 
.entitled ‘Subhacandracarya’ published in ‘ Digambara-Jaina ’, have 
published two further editions of Jnanarnava with the same old Intro- 
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duction. They could have atleast appended a note about Pt. Premiji’s 
latest and considered views, 

EXAMINATION OF MR. PATEL’S VIEWS 

We are surprised however, to see the same unhistorical Bha- 
ktamaracaritra being relied on in fixing the date of SubhacandrScarya 
by Mr. Gopaldas Jivabhai Patel in his Introduction to ‘Yogasastra’, 
which purports to -be a free rendering by him in Gujarati of the 
original Yogasastra. Relying on the said work he takes SubhacandrS- 
carya to be a brother of the famous King Bhoja whose date he 
takes to be 1078 Vikrama era. He ascribes the same date to Subhacandra- 
c&rya and consequently considers him to be about 70 or 80 
years older than Hemacandracarya. Starting with such incorrect assump- 
tion Mr. Patel compares their respective works. Although he notes 
that Yogas'astra is a concise and systematic work and that Jnanarnava 
is a work written in the loose style of a religious discourse, he 
credulously says that there is greater reason to suppose that YogasSstra 
was composed by systematizing and abridging Jnanarnava.' We are 
inclined to think that if Mr. Patel had minutely compared both the 
works or if he had realised the unhistorical nature of BhaktSmara- 
caritra he would have probably come to a different conclusion. He 
himself has felt doubts about his own conclusions and he has expressed 
the same in his Introduction. He also says that Hemacandracarya, 
having been surrounded by many enemies, always ready to denounce 
him, could not have dared to commit such plagiarism. He has 
however not been able to free himself from the tangle of BhaktSmara- 
caritra, and has landed himself in an inextricable hole, when he 
hazards the conjecture of a very large portion of Yogas'astra viz. chs. 
V to XI being interpolation by some unknown and unnamed overzea* 
lous pupil of Hemacandracarya with the object of enhancing the 
glory of his great Guru. He does not assign any reason for his 
conjecture except that Hemacandracarya himself could not have been 
guilty of devoting disproportionately a large portion of his work to the 
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description of PranfiySma. He suggests that the object of such a pupil 
might have been to give to his preceptor the credit of describing miracu- 
lous matters from such a popular work as Jnanarnava. There is no eviden- 
ce whatsoever of Jnfinanjava having become popular immediately or even 
during the supposed interval of 70 or 80 years between Subhacandra- 
carya and Hemacandrac&rya. It is also not shown that Jnanarnava was 
the only work containing description of miraculous matters. Our 
renders know that not only AnubhavasiddhamantradvatrimsikS. but 
also Vidvanusasana and various works of the famous Mantrikas Indra- 
nnndi and Malliscpasuri in fact dealt with such matters. They were 
all prior to the date of Sri Hemacandracarya. As regards the supposed 
disproportionateness of the portion relating to Pranayama in Yogasa- 
stra, as Mr. Patel himself has noted at p. 37 of his said Intro- 
duction, the said portion contains various methods of knowing before- 
hand the exact date or hour of one’s death. He mentions only 
astrology and omens. As a matter of fact besides Pranay&ma and the 
said two methods of divination the author has described other methods 
of divination such as divination through one’s breath, dreams, or gazing 
on one’s shadow, or by listening to words of different classes of people, 
or through employment of Vidyas or Mantras or Yantras. He further 
describes in the same ch. V the method of entering' the body of any 
other creature. Mr. Patel is not right when he says Hemacandracarya 
has devoted 300 verses to the description of Pranayama. In fact he has 
devoted only 35 verses to that topic. The remaining portion of ch. V is 
taken up in the description of the said various methods of divination and 
the Yogic miracle of entering the body of another creature. To Mr. 
Patel these methods of divination may be uninteresting, but to judge the 
author with such a bias is not to judge him truly. The proper standard 
of examination can be had only if one takes into account the times in 
which and the people for whom the work %vas written. The fact that 
every one of the subjects treated in the said ch. V has independent 
treatises written on it from ancient times shows rather the popularity 
of the subjects treated in Yogasaslra and the comprehensive nature 
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of the said work, which should add to its merit rather than detract 
from it in any way. Again it would hardly be correct to say even 
today, that the methods of divination have lost their charm, when 
we actually see representatives of all classes of people running after 
the palmists, astrologers, spiritualists and various other fortune-tellers and 
diviners and when the list of their patrons include the elite of the society. 
When thus the main plank of disproportionateness in the theory of inter- 
polation has slipped the whole structure of the supposed interpolation 
falls to the ground. Further the simplest test to find out whether a 
particular portion of a work is interpolated or not is to remove the 
suspected portion from the work and .see whether the remaining work 
has completeness and whether the unity of theme remains intact. 
Had the said test been applied, it would have been immediately found 
out that out of the eight well-known parts of Yoga only Yama, Niyama 
and Asana remain, while the remaining five are taken off, as they are 
treated in chs. V to XI of Yogasastra. Nobody would ever imagine 
that the great author of Yogasastra while writing on Yoga dealt only 
with the three preliminary parts and said nothing regarding the 
remaining five important parts of Yoga. This conclusively proves that 
Mr. Patel’s theory of interpolation in Yogasastra by some overzealous 
pupil is really a myth. 

Besides the. allegation of want, of proportion Mr. Patel speaks 
about repetition in Yogasastra because the author of Yogasastra 
describes Dharana in v. 7, ch. VI, having described Dharana of breath 
in ch.- V, vv. 27 to 35. The simple answer is that in ch. V he deals 
with Dharana as a part of Pranayama, where control of breath is the 
principal element and the object to be achieved is the fixing of the 
mind. In v. 7 ch. VI he merely mentions various parts of the body 
for the exercise of Dharana, which are not- mentioned in ch. 
V. In Dharana mentioned in ch. VI, the fixing of the mind is the 
principal element and the control of breath is secondary, and the 
object to be achieved is Dhyana, the details of which are described 
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in the subsequent chapters. The readers would thus see that there is no 
truth in the said .charge of repetition. One is really amused to see 
that while Mr. Patel is hypercritical about the supposed want of pro- 
portion and repetition in YogasSstra, he is quite oblivious of the frequent 
repetitions, panegyrics and laudatory verses occuring at various places 
in JnanSrnava. We are however sure that Mr. Patel’s attention was 
not drawn to AnubhavasiddamantradvStrimsika published in 1937 
A. D. as Appendix 30 to Sri Bhairava PadmSvatl Kalpa, a year prior 
to his ‘Yogasastra’, otherwise he would not have failed to take it into 
account while considering the question of priority between Yogasastra 
and JnSnSrnava. 

We should like to note here a fact which has not been consider- 
ed in the discussion about the priority between the two works. As a 
'result of the historic debate, already mentioned at p. 216 ante, between 
Svet&mbara Vadi Devasuri and Digambara Kumudacandra, which took 
place in the court of SiddharSja in 1181 Vikramaera, the Digambara 
Jains had to leave the country ruled over by King SiddharSja. The 
new works composed by Digambara Jains were not therefore available 
to. Svetambara Jains. On the other hand, whatever Sri Hemacandracarya 
wrote was widely circulated by his Royal patrons. There is therefore 
a greater probability of YogasSstra having come to the hands of Sri 
Subhacandracarya and having been largely drawn upon by him for 
writing JnanSrnava rather than JnanSrnSva coming to the hands of 
Sri Hemacandracarya. 

APPENDIX 31 

This appendix contains the famous hymn ‘LaghusSnti’ of Sri MSna- 
devasuri pupil of Pradyotanasuri. He was born of Jinadatta and DharanI 
at NSdol. We have already described his life (see pp. 196-7 ante). 
We have also stated that the epidemic at T axils, was the occasion 
for the composition of this hymn (see p. 197 ante). He was a great 
MSntrika and was constantly attended upon by the deities JayS and 
, VijayS (according to Gurvavali also by Padma and AparSjita). In the 
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hymn he has praised Jaya, Vijaya, Ajita and Aparajita. He is also 
the author of the famous hymn Namiuna which comprises the famous 
CintSmani Pars'van&tha Mantra. There is an Avacuri and another com- 
mentary on Laghusanti, the latter by UpadhySya Sri Gunavijaya 
(s. y. 1659); the one given here is by Sri Dharmapramodagani. The 
Mantra mentioned in v. 14 is MantrSdhiraja relating to Sri Pars'vanatha. 
The entire Mantra of Sri SantinStha as given in the commentary on 
v. 15 may be compared with Santibalimantra .given in Nirvanakalika 
pp. 25-26, as also with S&ntidevl’s two Mantras, especially the 2nd 
Mantra, at pp. 6-7 Acaradinakara Vol 1. A special sanctity attaches 
to this hymn as it forms part of both the morning. and evening Prati- 
kramana (Confession and Repentence) ceremonies. 

We have to note that it was at Taxila that Sri Bahubali, son 
of the first Lord Rsabhadeva, got Dharmacakra installed, when he 
could not see the Lord when he went to make obeisance to Him in 
the morning. According to Mahanisitha Dharmacakra at Taxila related 
to Sri Candraprabha, the eighth Lord. When Huen-tsang came to 
India in the 6th century of Vikrama era, it was in the possession of 
the Buddhists who believed it to be of-Candraprabha Bodhisattva. 
The fact-that only a few years back remains of Jain temples were 
discovered at Taxila while excavations were .being carried on there 
under the supervision of the archaeological department-bears out the 
tradition recorded in Prabhavakacaritra that even till the time of its 
author brass and stone images were supposed to exist in the under- 
ground cellars at Taxila. 
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A S some of the writer’s Parsi friends have desired that we -should 
• also deal with Parsi's belief in Mantras, we would very briefly do 
so as limitations on space at our disposal would not permit us to treat 
of the same in details. “Zarathushtra recognized the worship of only 
one Supreme Being, the Great Lord alone, the one without a second, 
lie also declared the six Attributtes of the Lord to be worthy of 
our adoration, and in places spoke of Them as Divinities, the Holy 
Immortals, x x x Atar (Fire), being the living symbol of Zarathushtra’s 
Faith, was also given a place in the Gfithas. Besides the six Holy Immor- 
tals and Atar, there are two other Beings mentioned in G&thas- 
Sraosha and Ashi-who are also to be taken in much the same way as 
the Amesha-Spentas.” P. 91, ‘The Religion of Zarathushtra’ by Dr. 
I. J. S. Taraporewala. * 

THE AMESH-SPENTAS OR HOLY IMMORTALS 

'The Amesh-Spentas are six; sometimes Ahura Himself is mention- 
ed together with them and then they are spoken of as the seven Holy 
Immortals. We describe them below particularly. 

1. Asha-Vahishta (the highest or the best Asha). Very early He 
represented fire, the symbol of the Zoroastrian Religion. In the 
Pahlavi language His name is Ardibesht. He is the Lord of Fire. 
Originally Asha-Vahishta meant the highest Truth or Righteousness 
or the Spiritual or Divine Law or the Law of God. ’ * 

2. Vohu-Mano is later Bahman. In later times Bahman occupies 
the first place among the Holy Immortals, while Ardibesht takes 
second. Literally Vohu-Mano means Good Mind implying loving 
kindness and good., will towards all beings, including the animal crea- 
tion. “Quite logically, therefore, many Parsis have held that early 
— _ * 

* The writer acknowledges his great indebtedness to the said valuable work -of Dr. 
Taraporewala in writing the present section. 
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Zo roastrians must have abstained 'from meat-eating.” (P. 86). * It is 
Vohu-Mano who leads mankind upto Asha. Emphasis laid on purity 
of mind-Cittasuddhi by the various systems of Indian Philosophy 
may be advantageously compared. Amrtabindu Upanisad also speaks 
of two kinds of Mind pure and impure. + 

3. Kshathra-Vairya means the Supreme Power, the Perfect 
Strength, or the Omnipotence and the Universal Sovereignty of the 
Lord. Divine Power is attained by one who treads the path of Truth 
or obeys the Law of God. Kshathra-Vairya later becomes Shahrivar 
the Lord of Mineral Kingdom. 

4. Spenta-Armaiti or Holy Devotion stands at the head of the 
feminine group of the three Holy Immortals as Asha stands at. the 
head of the masculine group of the three Holy Immortals. She has 
been also identified with Mother Earth. She is the Spirit of Earth 
and also Divine Wisdom and Grace. She is the Guardian of the Faith 
of Zarathushtra. In Gujarati she is called ‘Spendarmad’. 

5 & 6. The twin Amesh-Spentas, Haurvat&t and Ameretatat 
stand for ‘Wholeness’ and ‘Immortality’. HaurvatSt is Spiritual Per- 
fection. Haurvat&t and Ameretat&t are the Guardians of the waters 
and of the vegetable Kingdom respectively. In Gujarati they are 
called ‘Khordad’ and ‘Amerdad’ respectively. 

YAZATAS 

Yazatas (the Adorable Ones) are Divine beings who may be called 
the Angels to distinguish them from Amesh-Spentas who may be 
called the Archangels. They correspond to the ‘Devas’ of -Hindus. 
In later Zoroastrianism, the three most important Yazatas are Atar 
Ashi and Sraosh. The number of Yazatas including Amesh-Spentas 

x “There are clear indications in the GSthas about the sin of killing animals.” P. 
9o, ‘The Religion of Zarathushtra’ 

+ 3® f| fgfiNr siHr %% ^ i 

§5 thil 
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usually given is thirty-three like that of the Vedic gods. The Yazatas 
are regarded as Powers subordinate to Ahura Mazda, the Supreme 
God, and as the servants of His Will. While some of them are only 
personifications of Divine Attributes, others Represent the Elements 
i. e. the Powers of Nature or the original Indo-Iranian Deities. 

Among these Sraosh stands for obedience to the Divine Law 
and is the Guardian Angel of Humanity, for Obedience to the Law 
of Mazda is the highest protection humanity could have. He guards 
night and day all the creatures of Mazda holding uplifted His double 
weapon. The most efficacious of His weapons, are the Holy Chants 
(Manthras), His body is the Holy Chants (Tankman thra). He is the 
special Guardian of the Zoroastrian flock. His aid is invoked at night 
when the powers of evil stalk abroad, and the cock, who ushers in 
the day is the bird sacred to Sraosha. He is very closely associated 
with the human soul after death. Rashnu and Mithra are the two 
Divinities closely associated in later Avesta with Sraosh in the task 
of judging the souls of the departed. Ashi Vanguhi (Holy Blessings) 
has been constantly associated with Sraosh. In later ages the blessings 
were uuderstood more in the material sense of riches and Ashi became 
a sort of Goddess of Fortune actually translated as Lakshml in the 
Sanskrit version of the Avesta texts by Nairyosang (circa 1200 A. D.). 
Her aid has been invoked by the great prophets and Heroes of Iran. 
She is also the guardian of Matrimony. 

Among the Powers of Nature invoked in the Avesta are the 
Fire or Atar, the waters or Aradvisura, Anahita, the Wind or Raman 
(the ancient V&yu) and the Earth or Zam. Anahita is mentioned as 
the patron of the King of- Kings side by side with Ahura Mazda 
and Mithra (or Mitra-the sun). The image of Anahita was worshipped 
in Persia as recorded by Greek writers. In the Yasht (hymn of praise) 
dedicated to Raman, the list of His suppliants is headed by Ahura 
Himself. Hvarekshaetra-later Khurshid-the Sun, Maongha-the moon, 
Ushahina (or Ushah or the Dawn), Tishtrya or the Dog-star are 
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some of the older Indo Iranian Deities, whose worship was- revived 
in post-zoroastrian ages. Asha Vahishta then became the Archangel 
of Fire. Nairyosangha is the Messenger of the Supreme Ahura 
mazda to mankind. Atar-Verethraghna becomes in later language 
Atash Behram meaning the most sacred Zoroastrian Fire Temple. 

CULT OF M1THRA 

Ih later Achaemenian days the cult of Mithra developed into 
a definite school of religious thought in Iran and grew into an 
important esoteric school of occultism. Certain mystic rites and 
ceremonies were early associated with this cult. The cult spread 
throughout the Greek and later the Roman world and all over 
Europe. Even in far off England shrines of Mithra have been found. 
The worship of the ancient Aryan Sun-God was a very dominant 
cult in the early days of Christianity and influenced the new religion 
as well. Airyaman is the Deity associated with Mithra and Varuna 
in the Veda where he is invoked during marriage ceremony and a 
short hymn dedicated to him is still used among the Parsis today 
as an essential part of the marriage ceremony. 

Another Aryan Deity whose worship was revived in the later 
Avesta days was Verethraghng, (Vedic, Vritrahan), the slayer of the 
Arch-Fiend Vritra. He is the Angel of Victory. Later He is called 
Behram. 

FRAVASHIS 

Parsis thus worship besides the Supreme Being several Deities 
and offer hymns of praise to them (Yashts). They also invoke the 
Fravashis of the departed, for the Fravashis of the good are regarded 
as the guardians of creation. The Fravashi is the highest and the 
eternal principle in all beings. The Yazatas and the Amesha-Spentas 
and even Ahura Mazda have their Fravashis. They are said to be 
archetypal souls clothed in ethereal forms. This worship has its 
parallel in the Hindu worship of Pitris and the Roman worship of 
the Manes. 
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PRINCIPAL DOCTRINES 

• Of the several methods to reach God treading the path of 
Asha (Spiritual life) such as knowledge, Devotion and Action the 
method most emphasized in Zoroastrianism is that of Action, although 
there are hints about all these three scattered in Avesta. “Zoroas- 
trianism is above all a Religion of Ac/to»-Karma Yoga, to use the 
Hindu phrase, xxx The whole Teaching has been compressed into 
three commandments-Humata, Hukhta, Huaarshta (Good Thoughts, 
Good Words, Good Deeds). And though, as necessarily, thoughts come 
first, as the roots of all action, still Good Deeds constitute the chief 
qualification in treading the Path of Ash. xxx Never has seclusion 
from the world and from worldly duties formed part of the Zoroa- 
strian belief”. The Law of Karma or the Law of Action and Reac- 
tion has been clearly recognized in Zoroastrian theology but nowhere 
is there a reference to condemnation or reward through all eternity. 
As for the doctrine of Reincarnation which is a necessary corollary 
to the Law of Karma Parsi scholars say that it may be deduced 
by a sort of implication, but is not expressly put forward in G&thas. 
The popular belief of Parsis however is that there is life after death. 

VEDIC CONNECTION 

‘Athravan’ is the term used in Avesta for the Priest which 
is phonetically connected with Atharvaveda. It indicates that the 
cult of Fire had been definitely established in IrSn. We have shown 
(see footnote* 228 ante) that Atharvans and Angiras of the Atharvaveda 
respectively signified the white or holy and the black or hostile magic. 
Perhaps it may furnish a clue to the use of the term ‘Angro-Mainyu’ 
.for the Power of Evil which Zarathushtra conquered. Historically 
it may 'have reference to the struggle between the two factions of 
Aryans, one of which was helped and guided by Rsis of the Angiras 
Kula, and the other by those of Atharvan Kula. According to 
Mr. Manshanker P. Mehta, the learned author of the' Gujarati book 
entitled ‘Ahunavara’ (published by Sr! Forbes Gujarati SabhS), it 
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appears from the Rgveda. that the fire cult was started in ancient 
times by the Rsis of Bhrgu, Atharvan and Angiras Kulas; that 
Bhrgus were against the worship of Indra introduced by Angiras; 
that Bhrgus and Atharvans, the spiritual guides of the faction of 
Aryans which left India and ultimately went to IrSn, stuck to the 
ancient fire cult and Soma-cult; and that Zarathustra although a 
reformer retained fire-worship and the worship of Soma of the Yedic 
Gods like Agni, Siirya, Mitra, Aryama, Varuna (Asura Varuna) and 
others as subordinate to the Supreme Being called Ahura Mazda. 
The ‘Devas’ of the Veda were however degraded to the position of 
the Demons and Asura Varuna became the Supreme Being-Ahura 
Mazda, while the other leading Vedic deity Indra was reduced to the 
position of the chief lieutenant of the Evil One. 

MANTRAS 

The 61st chapter (Ha) of Yasni refers to the miraculous powers 
of the three small prayers viz. Ahuna-Vairya, Ashem Vohu and 
Yenghe H&tam; they are used by the Parsis even this day. It says that 
they are very effective in overcoming magicians, evil spirits, thieves, 
robbers, atheists, the wicked and the liars. The most ancient and 
according to many pre-Zoroastrian in date is the prayer known as 
Ahuna-Vairya . It is said that “if this prayer is repeated properly 
even once in the correct rhythm and intonation, and with a clear 
understanding of its meaning, it is equal in efficacy to the repetition 
of a hundred other hymns put together. Zarathushtra Himself is said 
to have chanted this prayer in order to defeat the Evil Spirit when 
he came to tempt Him. And again and again the Avesta states that 
“the Ahuna-Vairya protects the Self (tanu)”-P. 68. ‘The Religion' of 
Zarathushtra’. It embodies within itself the essentials of Zoroaster’s 
Teaching, and that is the reason according to Dr. Taraporewala 
why such special efficacy is attached to it. The. curious reader would 
do well to persue the said very instructive work of Dr. Taraporewala 
(specially p. 68 et seq.) as it treats of the inner meaning of the hymn 
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with great lucidity. We would be content to quote from the said 
work only its translation and the translation of the other two sacred 
prayers viz. ‘Ashem Vohu’ and ‘Yenghe HStam’- to which miraculous 
powers are said to be attached. 

AHUNA VAIRYA 

“Just as a Ruler (is) all powerful (among men), so (too, is) the 
Spiritual-Teacher, even by reason of His Asha; the gifts of Good 
Mind (are) for (those) working for the Lord of Life; and the strength 
of Ahura (is granted) unto (him) who to (his) poor (brothers) giveth help.” 

ASHEM VOHU 

“Asha is the highest good, (it alone) is (true) happinness. 

Happiness is for him (alone) who (is) righteous for (the sake of) 
the highest Asha.” 

In point of sanctity it ranks second only to the Ahuna Vairya. 

YENGHE hAtAm 

(That man) among those that are about whom, because of his 
Righteousness. 

Mazda Ahura knoweth (that he is) verily better as regards acts 
of worship (than others)-(All such), both men and women, do we 
revere. 

Regarding ‘Ahuna-Vairya’ it is laid down that if one does not 
know one or the other of the Yashts (Hymns of Praise) he may 
recite ‘Ahuna-Vairya’ a certain number of times instead of the said 
Yashts and he would have the merit of having recited the said Yashts. 
Similarly ‘Ahuna-Vairya’ is directed to be recited for achieving various 
objects and also as thanksgiving for benefits received. 

It would be clear that although Ahuna-Vairya is a prayer, it is 

believed to be a Mantra just as Hindus believe G&yatri or Jains 

believe Panca Paramesti Mantra to be a Mantra. The same remarks 

• • 

apply to the other two prayers. Both ‘Ahuna-Vairya’ and ‘Ashem- 
Vohu’ are used as part of Kusti-Prayers by Parsis. 
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It is customary amongst Parsis to recite the hundred and one 
names of Aliura Mazda ns Muhammcdtns recite the 99 names 
(Asma-ul-’husna) of Allah, or as Hindus and Jains recite Satanama 
or Sahasrantima of the Divinity worshipped by them. Parsis generally 
use rosaries made of 101 amber-heads. It is not known however that 
there is anything similar to Tantric Siidhana amongest Parsis for 
acquiring accomplishment or perfection (Siddhi) in any particular 
Mantra so that the Sadhaka thereafter becoming a Siddha or an 
adept is able infallibly to achieve his desired object with the aid of 
such a Siddha-Mantra. There are however historical instances of 
Upasanii of Yazatas like Aradvisura Anahita and Ashi Vanguhi by 
the great heroes and kings of ancient Iran for achiveing various objects. 

CONCLUSION 

We are glad to bring this Introduction which has grown beyond 
the farthest expectation and the widest estimate of the writer and 
the publisher, to a close. Wc take this opportunity to offer our apo- 
logies to the readers of the work for keeping them waiting for the 
Introduction beyond all reasonable expectation. The only thing which 
we would like to mention, not as an excuse for the delay but as a 
matter of fact, is that the Introduction was undertaken when the 
work itself was practically ready for publication and that we could 
only devote our leisure hours to the work although many a time we 
had to encroach upon the business hours also. The readers can well 
imagine the difficulties besetting the path of the Press and the Publi- 
sher in these times of stress, struggle and strife. The readers would 
therefore appreciate the more the enterprize of the Publisher in pla- 
cing this very exhaustive work in their hands in such times. We 
thank the Press and the Publisher for the consideration shown by 
them and also thank the several friends who have been from the 
very beginning taking keen interest* in the progress of the work and 
have been selflessly and unstintingly helpful in various ways in the 
preparation of this work. We would not attempt to describe the kind 
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